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ABSTRACT
AFRICAN INITIATED CHURCHES: THE CASE OF THE
IGREJA EVANGELICA AMOR DE DEUS, ROMANOS 5:5, EMMOC^AMBIQUE
(LOVE OF GOD EVANGELICAL CHURCH, ROMANS 5:5, IN MOZAMBIQUE)
This dissertation presents an ethnographic study of the Igreja Evangelica Amor de
Deus, Romanos 5:5, em Mozambique (Love of God EvangeUcal Church, Romans 5:5, in
Mozambique) or lEAD, an African Initiated Church (African Independent Church,
African Indigenous Church) or AIC among the Sena people of north-central Sofala and
southeastern Tete Provinces ofMozambique, as a specific case of the phenomenon of
African Initiated Christianity.
Chapter one presents the need for the study, namely, that the Sena people are a
severely understudied group, and that few studies have been published in English about
AICs in Lusophone (Portuguese-speaking) Africa. The researcher's positionality is
acknowledged and key theoretical presuppositions underlying the study are presented,
including the author's understanding of the contextualization ofChristianity. Then the
chosen research methodology, ethnography, is described, as are the primary data-
gathering techniques employed.
Chapter two recounts the story of the founding and growth of the lEAD with
special emphasis on the life of founder Josefa Chano Estivene (b. 1937). Critical
incidents in Estivene's life are recounted, from his evangelical conversion in a Mission
Initiated Church or MIC, through his part in the founding of one AIC (the Igreja
Evangelica da Nova Alianga de Jesus, Hebreus 8:8 or lENAJ), his exit from that church
along with a group of colleagues, and their founding under Estivene's leadership of the
Igreja Evangelica Amor de Deus, Romanos 5:5, em Mo^'ambique or lEAD, as a direct
result of Estivene's receiving a revelatory dream from God. The growth of the lEAD
since its founding is outlined, highlighting the church's success despite significant
opposition from inside and outside the group.
Chapter three first describes in detail a typical lEAD worship service and their
manner of celebrating the sacrament of the Eucharist, followed by a description of their
contextual ized version of the chisasa, the traditional Sena baby-naming ceremony, which
they have transformed into a Christian rite of passage. lEAD worship is then analyzed to
identify its key components: Spontaneous expressions of praise, music and dance, prayer,
testimonies, preaching, and giving. The chapter concludes with a discussion of the
lEAD's use of sacred space.
Chapter four considers lEAD theology, although the church has no formal,
written statement of belief The authoritative sources of lEAD theology are examined
using the Wesleyan Quadrilateral as a template. Then, based partly on sermons by church
leaders, but primarily on the lyrics of numerous songs sung by the people of the lEAD as
they worship (Appendix C includes the text of twenty-three of the these cited in this
dissertation, along with English translations), four key themes in lEAD theology are
identified and examined: The nature ofGod, the meaning of conversion, the benefits of
salvation, and love as characteristic of Christian relationships.
In chapter five, the lEAD's status as an authentic AIC is considered. First, it is
shown to be distinctively 4/''''^^'^ in character. Next, the church's claim to be indisputably
African initiated is demonstrated through an analysis of the three stages�protest, schism
and divine calling�through which Estivene passed as he became the church's Founder.
Following this, the lEAD's claim to be an authentic Christian church is verified by
showing that it displays all three of the traditional Protestant notae ecclesiae. The chapter
ends by discussing some of the effects of globalization on the lEAD and by noting the
challenges it faces as it transitions to a second generation of leadership.
Finally, in chapter six the study closes by suggesting several missiological
implications of the study's findings, offering the author's own evaluation of the study,
and suggesting avenues for future research into AICs in Mozambique and throughout
Lusophone Africa.
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Chapter 1
DESCRIPTION OF THE STUDY
Introduction
This dissertation is an ethnographic study of the Igreja Evangelica Amor de Deus,
Romanos 5:5, em Mozambique (Love of God EvangeUcal Church, Romans 5:5, in
Mozambique, hereinafter the Igreja Evangelica Amor de Deus or lEAD), an African
Initiated Church (AIC) among the Sena people of central Mozambique. The Sena are a
Bantu-speaking group numbering some 1.6 million, with 1,340,000 living in central and
northern Sofala, northeastern Manica, southeastern Tete and southwestern Zambezia
provinces of the Republic ofMozambique (see map, figure 1.1), and 270,000 living in
southwestern Malawi (Lewis, Simons & Fennig 2014). The Igreja Evangelica Amor de
Deus was founded in 1977^* by Chano Estivene, a Sena man from Caia district in northern
Sofala. Estivene^ is now Pastor Geral (general pastor),^ the titular head of the church. At
the end of 20 1 0, the IEAD had approximately forty-six local congregations and some
3,600 adherents^ in central and northern Sofala and southeastern Tete Provinces.
Seedfor the Study
The factors that prompted me to undertake the present investigation�what might
otherwise be called the "research problem"�began with my prior experiences in Africa.
My wife and I served for fifteen years as missionaries with the Church of the Nazarene in
Lusophone (i.e. Portuguese-speaking) Africa, eleven of those years (1993-2004) in
central Mozambique, working primarily among the Sena people. During that time, I
formed a close association with many Sena Christians, learned basic Chisena, �the
language of the Sena people (hereinafter referred to simply as Sena^). and became
1
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very interested in the history and culture of the Sena. I was impressed by their spiritual
vitality and particularly intrigued by the birth and growth of the scores ofAfrican
Initiated Churches or AICs among them. I had the opportunity to visit roughly a half-
dozen Sena AICs, where I became acquainted with both pastors and members. '� These
experiences produced in me the desire to learn more about indigenous African
Christianity in general and about indigenous Christianity among the Sena people in
particular. I began to search for published studies about these two topics; what I
discovered convinced me that the present study was needed.
Firstly, in recent years historians ofChristian missions and anthropologists of
Christianity have come to recognize the significance ofAfrican Initiated Churches
(AICs) for global Christianity (Jenkins 2003; Neill 1984; Walls 1996). Pobee & Ositelu II
assert that AICs "represent a central development ofChristianity in the Africa of the 20"^
century. This indicates that the landscape of world Christianity is changing. There is no
way we can talk of world Christianity, much less Christianity in Africa, without taking
account of this genre ofAICs" (Pobee & Ositelu II 1998, 5). Anderson suggests that,
"The remarkable growth ofAICs and the corresponding decline in membership among
older churches means that the mission methods of AICs should be examined. There must
be something that they are 'doing right 'from which all Christians can learn in the
ongoing task ofproclaiming the gospel" (Anderson 2001a, 246, emphasis added).
Recognition of this prompted Daneel to assert that "reflection on and evaluation of the
Independent Churches is one of the main tasks facing missiologists today" (1987, 245).
He urged missiologists to ''collectfor themselves�by means ofscientific sociological and
anthropological fieldwork techniques�the data necessarv for on-going reflection" (249-
250). Yet, although nearly a quarter-century has passed since Daneel wrote those words.
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still today, out of the tens of thousands ofAICs in the forty-three countries of sub-
Saharan Africa only a small number have been studied in depth. Clearly, there is a need
for new studies like the present one which add to our understanding of the AICs.
Secondly, a thorough literature search revealed that very little has been published
about Christianity among the Sena people. There is no mention of them at all in standard
histories ofChristianity in Africa such as Hastings (1994), Isichei (1995), or Sundkler &
Steed (2000). And, although in the past decade several journal articles have dealt with
various aspects of the AICs in Mozambique (Agadjanian 1999; Fry 2000; Luedke 2007;
Pfeiffer 2002, 2005), I have yet to find anything published about an AIC started by or
among the Sena, even though these are, in fact, relatively numerous. This lack of
published materials about indigenous Christianity among the Sena people constitutes a
distinctive gap in the missiological literature. Given my past associafion with the Sena
people, I decided that I would devote my dissertation to beginning to fill this gap.
So, the need for the present study, formally stated, is this: Despite their
importance to global Christianity and to missiology. the majority ofAICs have vet to be
studied. More specifically, no study has yet been undertaken ofan AIC among the Sena
people ofcentral Mozambique, which represents a distinctive gap in the literature. These
two facts constitute the main issues that this study seeks to address.
Research Question
With the need for the study established, I looked for an AIC among the Sena that I
could study. Once 1 had settled on the lEAD as the group to be investigated (more on this
choice below), a research question for my investigation emerged quite naturally: Wl^at
are the chiefcharacteristics of the lEAD as a specific instance of the phenomenon of
African Initiated Churches?
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Answering fully this research question would entail addressing a number of sub-
questions. These would include historical questions: Why and how was the lEAD
founded? What has been its history since then? Have there been any schisms from the
IEAD? Questions of belief: What are the principal beliefs of the IEAD? How do they use
the Bible? How do they understand God, Jesus, the Holy Spirit, redemption, discipleship,
the sacraments, etc.? Cultural questions: How do the people of the lEAD view elements
of the traditional Sena belief system? What do they see as the proper Christian
relationship to the ancestors? What is their view of polygyny? Questions of practice:
How do the people of the lEAD worship? How do they organize themselves? What are
their methods ofpropagating their faith? What symbolic objects, if any, do they employ
in their rituals? What type of church buildings do they construct? And, questions
regarding the effects of globalization on the IEAD: To what extent are the people of the
lEAD using new communications and information technologies, and how? What outside
cultural, intellectual, and/or theological influences are reaching the lEAD, and how?
What effect is this having on the lEAD's beliefs, practice, organization, etc.?
While it was not possible, given the constraints of limited time and resources, for
the present study to address all of these issues in depth, in the course ofmy investigations
at least preliminary, partial answers have emerged to many of them.
Delimitations and Limitations
Creswell notes that every study is subject to delimitations that "narrow the scope
of the study," and also to limitations which "identify potential weakness[es]" (2003, 148).
Delimitations. To give this study a manageable scope: 1) I collected and analyzed
data about only one African Initiated Church among the Sena people, namely, the Igreja
Evangelica Amor de Deus, Romanos 5:5, em Mozambique; 2) I focused my investigation
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primarily on the local lEAD congregations located in the town of Lamego and the city of
Beira, both in central Sofala Province ofMozambique. However, I did make trips of
varying lengths to observe additional congregations in other areas of central Sofala and
southwestern Tete Provinces.
Limitations. One limitation of this study was the fact that I was new to the actual
doing of ethnography. I sought to offset this limitation by an ongoing study of this
strategy of inquiry during my fieldwork and throughout the process of data analysis and
the writing ofmy dissertation.
Another limitation of this study is the relatively short duration�sixteen and a half
weeks, from August 1 - November 26, 201)�ofmy fieldwork. This limitation was
imposed by the financial resources available to me. However, 1 did have the advantage of
doing my research in a part of the world, a culture, and languages with which I had
considerable prior experience already (see below, "Selection ofGroup for Study). In
addition, I made extensive audio and video recordings and some still photographs, in an
attempt to compensate for my spending barely four months in the field.
A final limitation of this study concerns my proficiency in the languages
necessary to carry out the study. The official language ofMozambique is Portuguese; it
serves as a lingua franca throughout the country, especially in encounters between people
from different ethno-linguistic groups. After fifteen years as a missionary in Lusophone
countries in Africa, my Portuguese was quite adequate to allow me to understand and
interact freely with study participants whenever Portuguese was being spoken.
However, the case was somewhat different when Sena was being spoken. I had
learned basic Sena during our years in Mozambique, and I tried to improve my command
of the language while doing my fieldwork. Still, Lowie's experience among the Shoshone
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should remind ethnographers to remain humbly skeptical of our command of a people's
language. He writes:
I "used" Shoshone continually and thought I was doing very well at it. However,
my bubble of conceit was pricked when one day there was a gathering of people:
then I discovered that it was one thing to grasp the simplified speech of an Indian
trying to make himself clear to an ignorant outsider, but quite another to
understand him in the midst of a rapid conversation of his peers. (Lowie 1940, 82)
So, although I was able to understand much of what was said in Sena in the
course of the activities I observed and participated in, I was forced to have frequent
recourse to Sena-to-Portuguese interpreters in an attempt to develop a more accurate
understanding ofwhat was transpiring. I also used three different Sena men to help me
transcribe key audio recordings in Sena and translate them into Portuguese. Thus the
views ofmy interpreters�two ofwhom were not members of the lEAD�may well have
colored, to at least some extent, my own understanding of the lEAD. (See below, "Use of
Interpreters & Translators," for further discussion of this issue.)
Significance of the Study
The present study makes a contribution to two specific fields or areas of inquiry:
First, it contributes to the field of the Anthropology ofChrisfianity (see Bialecki,
Haynes & Robbins 2008; Cannell 2006) a descriptive and interpretive ethnography,
undertaken by an avowedly Christian investigator, of a previously unstudied Christian
group among a severely understudied people group. This increases the resources
available for use in anthropologically-informed, comparative studies of the various forms
of indigenous Christianity in Africa. In addition, it adds to the data pool available for use
in cross-cultural and cross-regional comparative studies of indigenous Christianity as it
continues to develop around the world.
Second, it contributes to our understanding of the processes and products of
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cultural and religious syncretization involved in the contextualization of the Gospel and
ofChristianity by describing the way these processes and products are embodied in one
particular AIC considered as a case of the larger phenomenon.
Theoretical Presuppositions
In preparing for and undertaking this study I was guided by certain theoretical
understandings and presuppositions, which are discussed below.
Researcher Positionality
Marshall and Rossman (2006, 29-30) note that, "Especially in applied fields ... a
strong autobiographical element often drives the study. ... The qualitative researcher's
challenge is to demonstrate that this personal interest ... referred to as the researcher's
positionality . . . will not bias the study." To this end, I here explain briefly certain
theological and philosophical perspectives that help to define me as a researcher.
The Authority and Primacy of the Scriptures. I believe the sixty-six books of the
Old and New Testaments are the fiilly inspired Word ofGod in written form. However,
rather than strict verbal inerrancy, I hold to a view ofplenary inspiration that sees the
Scriptures as "inerrantly revealing the will of God concerning us in all things necessary to
our salvation, so that whatever is not contained therein is not to be enjoined as an article
of faith" (Church of the Nazarene 2009, 29). This does not in itself resolve the critical
question ofwhat the Scriptures do or do not enjoin, but it implicitly deprivileges any
particular, culturally-conditioned understanding ofScripture and Christian practice, and
implicitly recognizes the right and responsibility of Chrisfians of all cultures to develop
their own theology and practice based on their own culturally-conditioned understandings
of God's one written Word. If taken seriously, this should contribute to the dismantling of
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the continuing Western theological hegemony in world Christianity.
Weslevan-Holiness Pneumatology. I hold to an understanding of the activity of
the Holy Spirit drawn from the teachings of John Wesley, as mediated by the American
Holiness Movement and particularly by the founders and theologians of the Church of the
Nazarene. We have an explicitly non-Pentecostal, non-Charismatic understanding of the
way the Holy Spirit typically" works in the hearts and lives ofChristian believers. I do
not believe that any particular spiritual gift or manifestation is given to any and all
believers upon their receiving the baptism of the Holy Spirit, nor is any specific gift�
whether glossolalia or any other�either a necessary or a sufficient proofof the Spirit's
baptism. This is an especially significant bias on my part since many AICs highly value
such manifestations. Consequently, I have sought to "brackef my personal views of the
Spirit's activity so as to maximize my openness to the views of the lEAD.
AICs as ValidManifestations ofChristianity
Fundamental to this investigation is my initial assumption that the AICs in
general, and the lEAD in particular, are valid manifestations ofChristian faith, legitimate
"members" of the body of Christ (Rom. 12:4-6; 1 Cor. 12:27-31). Pobee & Ositelu II note
that the AICs "claim ... to belong to the one church of Jesus Chrisf (1998, 6). Some who
deny them this status do so on the grounds of the AICs' not exhibiting one or another of
the historic "marks of the Church." To this Pobee �& Ositelu II (1998, 7) respond:
The category ofAIC urges us to desist from indiscriminately applying our own
respective notae ecclesiae to others . . . but also to search for further criteria for
measuring AICs. These criteria might include such considerations as the role of
the church in society, incamational theology, perceptions of salvation, etc.
Daneel (1987) notes that recognizing the AICs as churches, (rather than applying such
pejorative designations as "sects" or "separatists) does not imply that we approve of
Troutman / Igreja Evangelica Amor de Deus / 10
every element of their theology or practice. But it is an affirmation that in the AICs, "with
the exception of a minority of non-Christian groups, we are dealing with the very real and
genuine heartbeat of indigenized African Christianity and not merely. . . with a movement
on the periphery of or even outside so-called 'mainline' Christianity" (Daneel 1987, 17).
A Christian "Co-Constructivist" Ontology and Epistemology
In order to develop as nearly emic an understanding as possible of a people's
culture and especially of their religion, a researcher must accept that fully rational human
beings from different cultural groups may conceptualize and even experience "reality" in
fundamentally different ways. My years of living and working cross-culturally in the U.S.
and Africa have brought this home to me repeatedly. Based on my experiences and
studies I have come to espouse an ontology and epistemology combining elements of
critical realism and social constructivism into what Bebe Speed calls co-constructivism:
By co-constructivism is meant the view that what we know arises in a relationship
between the knower and the known. ... It takes for granted that a structured
reality exists but recognizes that that reality is constructed or mediated in the
sense that different aspects are highlighted according to ideas that people
individually or in groups have about it. (Speed 1991, 401)
I find this quite plausible. It agrees with our (Western) intuitions that external
reality is "really out there," and that through our sense experiences and careful reflection
on them we can come to know a great deal about it. However, this knowledge will always
be socially constructed; that is, we come to know and understand our world only together,
as we communicate to each other our experiences of reality using the symbolic systems
(language, religion, ritual, artifacts, etc.) we share as a culture or society and come to
agree on a common understanding of and meaning for our experiences.
The co-constructivist perspective has profound implications for a cross-cultural
understanding of Scripture. The history of Christianity is rife with cases where different
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Christian groups (such as Western missionaries and believers from an African Initiated
Church) have had substantially different understandings of the biblical models of reality.
Both Africans and Westerners should recognize that either one or both of them may have
misunderstood the Bible; and either group may be "Christianizing" worldview elements
that are actually carry-overs from their own background cultures. Attempts to determine
which may be the case should proceed with great caution and much prayer. When
differences are irreconcilable, an attitude of spiritual and epistemic humility, coupled
with genuine love for each other, calls for us to "agree to disagree agreeably."
Contextualization and Syncretism
Whiteman (1997, 2) asserts that, "Contextualization may be one of the most
important issues in mission today." Contextualization is a complex process; for
analytical purposes I find it useful to distinguish two modes of contextualization: the
communicative mode and the incamational mode. The former predominates in the early
stages of the evangelization of a culture while the latter becomes more prominent as
communities of Christ-followers are established and mature within their own context.
Nevertheless, though one mode may predominate at a given point in the contextualization
process the two modes are, in fact, interdependent and often take place simultaneously.
Whiteman' s definition of contextualization brings into focus the communicative
mode of the contextualization process:
Contextualization attempts to communicate the Gospel in word and deed and to
establish the church in ways that make sense to people within their local cultural
context, presenting Christianity in such a way that it meets people 's deepest needs
andpenetrates their worldview, thus allowing them to follow Christ and remain
within their own culture. (1997, 2; italics original)
Cross-cultural evangelists and disciplers engage in this first mode of
contextualization as they seek to bear witness to the Good News of Jesus Christ using the
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terms and categories of the receptor-people's culture, in order to make the gospel as
understandable and relevant as possible. They approach people through their felt needs,
even as they seek to help them understand that their most fundamental need is to be
reconciled with God (2 Cor. 5:18-20). They do not require people to abandon their own
culture and adopt the culture of the communicator in order to become disciples of Jesus
Christ; rather, they encourage people to convert to Christ while remaining within their
own cultural and social context.
After a number of people in a culture have converted to Christ and communities
of believers are established, the incamational mode of contextualization comes to the
fore. Bringing into focus this mode of contextualization, Flemming writes:
I take contextualization ... to refer to the dynamic and comprehensive process by
which the gospel is incarnated within a concrete historical or cultural situation.
This happens in such a way that the gospel both comes to authentic expression in
the local context and at the same time prophetically transforms the context.
Contextualization seeks to enable the people of God to live out the gospel in
obedience to Christ within their own cultures. (2005, 19)
This mode of contextualization is most effectively undertaken not by individuals
but by a group of local Christians acting as a hermeneutical community. Paul G. Hiebert
developed the concept of critical contextualization (Hiebert 1984, 1987; Hiebert, Shaw &
Tienou 1999b), a series of steps by which a local Christian community, guided by their
own leaders (and informed, if needed, by missionaries as resource persons) may evaluate
beliefs and practices of their pre-Christian culture to determine whether and how these
may be integrated into their new Christian worldview and lifestyle: Cultural practices
which in no way conflict with Scriptural norms may be kept unchanged; those pre-
Christian beliefs and practices determined to be wholly incompatible with Scripture must
be rejected; and some cultural practices may be kept after being re-interpreted, perhaps
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by investing the pre-Christian forms with new, Christian meaning. Finally, the local
Christian community may choose to develop completely new Christian practices by
blending elements from their own culture with biblical elements. All these practices are
then integrated into a system that is both fiiUy Christian and fully contextual.
One additional point: In my view, the origin of an idea or practice does not
necessarily determine its contextuality. A body of believers from one place/time/culture
may voluntarily adopt aspects of the faith, worship, and lifestyle of believers from
another place/time/culture, and integrate the adopted beliefs and/or practices so
thoroughly into their lives that these practices become an essential part of the adopters'
own culture. At this point, despite having their origins outside the receiving-adopting
culture, the adopted beliefs and practices are now fully contextual to and in that culture,
and should be recognized and treated as such. One important illustration of this is the
singing of hymns from a printed hymnal in both African-initiated and mission-initiated
churches. This practice was introduced to African Christians by Western missionaries.
However, hymn-singing, including the use of printed hymnals (in both official, former
colonial languages and various vernaculars), is so thoroughly integrated into the worship
ofmany African Christians that it has become a truly African form ofworship.
If contextualization is the sine qua non ofmissiologically-informed evangelism
and discipleship, syncretism is its anathema. From an anthropological or religious studies
perspective, syncretism is simply "a developmental process of historical growth in
religion by accretion and coalescence of originally conflicting forms of beliefs and
practices through processes of interaction, suppression, and developmenf (Kirwen in
Schineller 1992, 50). But traditionally. Christian theologians and missiologists have used
"syncretism" pejoratively to mean the "replacement or dilution of the essential truths of
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the gospel through the incorporation of non-Christian elements" (Moreau 2000, 294). A
report at the first Lausanne congress stated that, "Syncretism might be said to occur when
critical and basic elements of the Gospel are lost in the process of [over]contextualization
and are replaced by religious elements from the receiving culture" (Bradshaw & Savage
1975, 1224). Syncretism may also be the resuh of�on-contextualization, as believers
simply incorporate elements ofChristianity�which they may understand only poorly or
not at all�into their traditional beliefs, forming a unique, but non-Christian, synthesis. In
either case, syncretism is viewed as an evil to be avoided at all costs.
In contrast, Boff proposes that syncretism is of the very nature of Christianity; in
fact he describes Christianity as "one huge syncretism" (Boff 1985, 92). Regarding AICs
specifically. Turner ( 1 967b, 1 4) notes that religious syncretism produces "a new eclectic
religion . . . derived from both Christian and pagan sources, [which] remains pagan rather
than Christian." In contrast, says Turner, cultural syncretism, in which
a religion . . . has borrowed elements from other religions and cultures, and has so
transposed them in the process that its o\v n basic features have remained intact
and merely been given new modes of expression . . . will be found to have
occurred very widely in the history of religions and above all in Christianity. In
this sense all Christian churches are syncretistic, and the more indigenous an
African church becomes the more syncretistic it will be. (1967b, 14-15)
So for Turner, in the religious sense, a "syncretist church" is an oxymoron, "for
church is a Chrisfian category" (1967b, 14). However, in the cultural sense, it seems to
me that what Turner calls "syncretism" is only a thoroughgoing form ofwhat Roman
Catholic missiologists call inculturation and mainline Protestant and Evangelical
missiologists call contextualization. Regardless of the terminology we use to describe it,
the process of contextualizafion (whether "critical" or "uncrifical) of the gospel and
Christianity in terms of any people's cuhural and linguistic categories always produces a
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hybrid, a syncretic, form ofChristianity. Insofar as the process does not distort the
essence of the Good News of Jesus Christ in all its life-changing and society-
transforming power, such "syncretism" is a necessary part of the development of an AIC
or any other indigenous expression ofChristianity anywhere in the world. I believe most
missiologists today would agree on this. What is highly contested, however, is the
definition of the essence of the Gospel�that irreducible minimum ofworldview elements,
beliefs, and life-style which are both necessary and sufficient to make one a true disciple
of Jesus Christ. But that question lies outside the scope of this dissertation.
Methodological Considerations
Selection ofGroup and Sites for Study
Any study begins with the selection of the group to be studied. My choice of the
Igreja Evangelica Amor de Deus as the AIC to study was based on the following
considerations: 1) The IEAD is an African Initiated Church started by a Sena man, and
ministering almost exclusively among the Sena people, who as mentioned above, are
severely understudied; 2) I know personally Jacob and Alicia Freeman,'^ missionaries of
the Evangelical Mission to Africa'^ who had been serving with the lEAD since 1998. The
Freemans agreed to serve as intermediaries with the leaders of the lEAD to help me gain
entree to the group, and to help me iron out whatever minor logistical difficulties I might
encounter. Taken together, these factors made the lEAD a logical group to study.
The location where my research would be conducted was determined by the
following factors: 1) The IEAD has active congregations only in central and northern
Sofala and extreme southwestern Tete Provinces ofMozambique. 2) The Igreja Sede
(headquarters church) of the lEAD is located in the city of Beira, making it one essential
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site for data gathering. 3) The majority of the lEAD's churches are located in the towns
and rural areas ofGorongosa and Nhamatanda Districts of Sofala Province, so data
gathering visits to those areas were essential. 4) In Nhamatanda District, the town of
Lamego�the population ofwhich is almost entirely ethnic Sena�is an important center
of the lEAD's activities'^ and so merited concentrated attention. 5) Lamego is centrally
located about halfway between Beira and Gorongosa, is accessible from a paved road in
all kinds ofweather, and is covered by the national cellphone network. In addition, the
Freemans had a guesthouse in Lamego where they would allow me to stay for the
duration ofmy fieldwork. So, I decided to make Lamego my base of operations, and to
divide my time among the various places where the lEAD has a significant presence.
Ethnography
The goals of this study, along with my prior experiences among the Sena, made
ethnography the most appropriate methodology both for gathering data and reporting my
findings. O'Reilly (2005, 3) defines ethnography as follows:
Ethnography at least (in its minimal definition) is iterative-inductive research (that
evolves in design through the study), drawing on a family ofmethods, involving
direct and sustained contact with human agents, within the context of their daily
lives (and cultures), watching what happens, listening to what is said, asking
questions, and producing a richly written account that respects the irreducibility of
human experience, that acknowledges the role of theory, as well as the
researcher's own role, and that views humans as part object/part subject.
Clifford Geertz, the father of symbolic/interpretive anthropology, famously
described ethnography as "an elaborate venture in 'thick description'" (2000[1973], 6).
As Geertz explains it, the ethnographer seeks to develop an "interpretive explanation . . .
[which] trains its attention on what institutions, actions, images, utterances, events,
customs . . . mean to those whose institutions, actions, customs, and so on they are"
(Geertz 1983, 22). Elsewhere he asserts that ethnography, "is (or, anyw ay, ought to be)
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an historical, sociological, comparative, interpretive, and somewhat catch-as-catch-can
enterprise, one whose aim is to render obscure matters intelligible by providing them with
an informing context" (Geertz 1983, 152). Faced with "a multiplicity of complex
conceptual structures, many of them superimposed upon or knotted into one another,
which are at once strange, irregular, and inexplicit," Geertz says the ethnographer "must
contrive somehow first to grasp, and then to render" them (2000[1973], 10; italics mine).
So, the twin tasks of the ethnographer are: 1) To understand those he/she is observing via
the systematic collection and analysis of data about them; and 2) To communicate this in
writing, so that others who have not personally participated in the life of the group may
come to a more-or-less accurate understanding ofwhat its members think, feel, say, and
do, and what they mean by it all.
Indigenous cultures and their religions, especially those ofAfrica, have frequently
been studied by anthropologists using ethnographic methods. Ethnographies of African
religions include famous works by Evans-Pritchard (1937, 1956) and Victor Turner
(1967c, 1968), and less well-known studies such as those by Gelfand (1977) and
Bourdillon (1987). Ethnographic methods have for years been employed in the study of
African Initiated Churches, yielding such classic studies as those by Harold Turner
(1967a); Daneel (1971a, 1971b, 1987); Sundkler (1961, 1976); and Martin (1975).
Ethnographic methods have also played a role in more recent studies, such as those
compiled in Pretorius (1993), Nussbaum (1994), and Hexham (1996). Following their
example, by applying ethnographic methods to investigate the lEAD I have endeavored
to contribute to the ethnographic literature about African Initiated Churches.
Data Gathering Methods
The actual doing of ethnographic fieldwork has been described, only partly in jest.
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as "deep hanging out" (Fontein 2014). For this study, I made use of several data
gathering methods appropriate to ethnography, which are briefly described below.
Participant Observation. The primary method of data gathering I used in this
investigation was participant observation (see p. 26 below for number and type of
activities observed and participated in). Jorgensen asserts that "the methodology of
participant observation provides direct experiential and observational access to the
insider's world ofmeaning" (1989, 15). Thus, participant observation is a key
methodology for collecting data that can be used for the inductive development of
theories that seek to explain people's actions from an emic (insider's) point of view.
Some activities lend themselves easily to participant observation. For example,
because I had observed hundreds ofworship services celebrated by Sena Christians
during my years as a missionary to central Mozambique, I found that I had at least some
experience with virtually everything that was being done in the lEAD's worship services.
So, even as I observed I found it quite easy to be a genuine participant as well. But due to
the nature of the activities, on some occasions I was clearly a non-participant, or at best,
a semi-participant (cf. Nussbaum 1985, 16). The young people's music rehearsals,
Sunday School teacher training sessions, and meetings of the Comite Executivo
(Executive Committee, the chief governing body of the lEAD), are examples of events I
observed but did not participate in, or participated in only in the most limited fashion.
Interviews. The second method of data gathering I employed in this study was
the use of interviews (see p. 26 below for the number and type of interviews held). Most
of the inter\ lews were formal interviews in the sense that I asked the person or persons to
meet me so that I could talk with them about some topic of interest to me. These formal
interviews were, however, only semi-structured; that is, I had a brief interview guide
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listing some issues I hoped to address, but I made every effort to phrase my questions in
such a way as not to predetermine the interviewees responses (see Weiss 1994), and I
tried to allow them to talk freely for as long as they wished. Then, besides these formal
interviews, I had many informal conversations with people in which, at most, I asked a
question about a subject that interested me but then let the conversation lead wherever it
might. In both formal interviews and informal conversations, sometimes the discussion
would go in a completely different direction than I had anticipated.
Most interviews I conducted were with only one or two persons at a time, with a
few including three persons, and occasionally an interpreter as well. However, on three
occasions I was able to meet with and interview groups of church leaders in what would
more properly be described as focus groups, which Morgan defines as "group interaction
on a topic determined by the researcher" (1997, 6).
Digital Audio and Video Recordings and Photography. In an effort to maximize
the amount of data I gathered, I collected many hours of digital audio and video,
recording virtually every worship service I observed and all the formal interviews I
conducted. I also took a limited number of digital still photographs.
Observations by Third Parties. Although I personally collected the majority of
the data for this investigation, I obtained certain data from third parties, especially from
missionaries Jacob and Alicia Freeman of the Evangelical Mission to Africa (EMA).
Alicia worked closely with the women of the lEAD congregation in Lamego, leading
prayer meetings and Bible studies and sharing in their daily activities. Jacob had
extensive mteraction with the leadership of the IEAD; he was a voting member of the
Comite Executivo, and participated in men's prayer meetings, informal discussion groups,
etc. The Freeman's experiences and insights proved to be invaluable to me, especially in
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certain cases and situations about which the leaders of the lEAD did not inform me.
Examination ofArchival Materials. My prior experiences working in Africa with
churches whose buildings are often constructed of impermanent materials like bamboo
and thatching, and that rarely have a formal system of record-keeping, made me doubt
whether the lEAD would have much archival material for me to examine. Sadly, they did
not. All documents from the early years of the church had been destroyed when Rev.
Estivene's house burned to the ground during the 1980s. Current recordkeeping was
spotty at best, in part because there was some confusion as to who was responsible for
keeping which records. However, I was able to obtain the Estatuto da Igreja (Statutes of
the Church, hereinafter simply Estatuto), which attempts to outline the administrative
structure of the lEAD. As for statistical records, I obtained a copy of the Mapa Estatistico
(Statistical Chart) for the lEAD for 2010, and with the help of the Freemans, I was able to
obtain updated information for 2014 (see Appendix A for these statistics).
Fieldnotes, Data Storage and Security. Many ofmy fieldnotes were recorded by
inputting them directly into my laptop computer. However, some of the most significant
notes were recorded by hand in my notebook while the events being observed were
taking place. Subsequently, all my notes and recordings were digitized and backup copies
of the data were made to external hard drives and also to an internet-based file storage
service.
Use of Interpreters & Translators. Accuracy in translation of data in the local
language is critical to cultural understanding. Owusu (1978, 311) argues that, particularly
in studies ofAfrican people, ethnographers' recording inaccurate data and reaching
inaccurate conclusions "is caused in great part by the lack of familiarity with the local
vernaculars, which results in serious errors of translation of cultures." In an effort to
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avoid such errors, anthropologists have used interpreters in their fieldwork fi-om the
beginning of the discipline. As Lowie (1940, 89) observed ruefully: "We use interpreters,
not because we like to, but because we have no other choice."
The activities I observed or participated in were enacted bilingually; some parties
spoke Portuguese, some Sena, some a mixture of both languages, and still others
alternated between the two. When asking questions of study participants, I could usually
make myself understood by using a mixture ofPortuguese and Sena; only occasionally
did I need an interpreter to translate my questions. However, often I did need the help of
an interpreter to understand the people's replies. I did my best to find competent
interpreters and translators to assist me in recording, transcribing and translating the data
I collected in Sena. Two men from outside the lEAD, Revs. Nhemba and Chaka (not
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their real names), worked with me frequently. In addition. Pastor Mario Antonio Sande
of the lEAD in Lamego interpreted for me on several occasions.
The transcription and translation of the audio recordings I made was on-going
throughout my time in the field. However, the amount of time available to me and my
transcriptionist-translators was woefiilly inadequate for the task, and I was forced to
return to the United States with much of the audio material still untranscribed. After
returning to the States I either transcribed or produced paraphrased summaries of as many
additional recordings as I was able.
It is worth noting that transcribing and translating the recordings from Sena to
Portuguese, and then, as needed, from Portuguese to English, has represented both the
final stage of data gathering and the first stage of data analysis in this investigation.
Data Analysis
Hammersley & Atkinson (2007, 158) caufion that, "There is no formula or recipe
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for the analysis of ethnographic data. . . . Data are materials to think with." My thinking
with the data has taken four forms:
Identification ofKey Terms, Themes, and Categories. The data I collected during
my fieldwork were analyzed in a process of repeated review and deep thinking about
what I had seen, heard, and experienced, with a view to discovering patterns of behavior
and revealing themes and categories ofmeaning within the social and spiritual experiences
and life-worlds of the people of the lEAD. Hammersley & Atkinson note that, "In
developing categories that make sense of the data ... the focus must be on actions, the
meanings that underpin or infuse them, and the wider situations that these actions both
respond to and shape" (2007, 171). Insider meanings are constructed by lEAD members
through their interaction together during the experiences they share. But as a non-group
member, the meanings I attribute to their actions are inevitably new ones representing a
fusion of their insider meanings with the outsider meanings I have constructed as I have
sought to understand the activities I participated in and observed.
Interpretive Description. Denzin & Lincoln (2005, xiv) note that "our discourses
are the vehicles for sharing our observations with those who were not in the field with
us." The process of analysis and co-construction ofmeanings is intended to make it
possible for me as investigator to do more than merely relate the bare facts of what I have
seen, heard, and experienced during my time with the people of the lEAD. That would be
only a "thin" description. Instead, by adding an explanation of the hybrid insider-outsider
meaning of these facts and experiences for the church people themselves, and for myself
as participant-observer, I have attempted to elaborate a "thick" description of the lEAD.
Theological Appraisal. My principal purpose in this study is descriptive rather
than evaluative. As previously stated, I began this study with the presupposition that the
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lEAD is indeed an authentic Christian church. However, especially from a missiological
point of view, this presupposition needs to be checked against the data. To do this, in
chapter four I attempt to identify the authoritative sources of the theology of the lEAD,
and then compare these to the four sources in what is commonly called the Wesleyan
Quadrilateral. I go on to describe what I believe to be among the most prominent themes
in lEAD theology and illustrate these with extensive quotations from the data. Then in
chapter five, I address directly the question of the authentic "Christianness" of the lEAD
by verifying whether it displays the historic Protestant notae ecclesiae or "marks of the
church." Also in chapter five, I examine the contextualization of the Gospel and
Christianity by the lEAD.
Comparative Assessment. Comparison of the characteristics of one group with
those of others typically forms an important part of ethnographic analysis. In order to
better appreciate both the lEAD's uniqueness and what it has in common with other
AICs, after presenting in chapters two through four a minimally complete picture of the
characteristics of the lEAD, in chapter five I compare and contrast these with some of
the characteristics of other AICs as described in such studies as Sundkler (1961, 1976);
H. W. Turner (1967a); Barrett (1968); Daneel (1971a, 1971b, 1987); (Pobee & Ositelu II
1998); and Anderson (2001a), as well as in various journal articles.
Fieldwork
In this section, I discuss briefly: 1) The process of gaining access to the research
site and group studied; 2) my data-gathering activities in the field; and 3) significant
difficulties I encountered while gathering and processing data in the field.
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Gaining Access
Gaining access to the Igreja Evangelica Amor de Deus involved my passing
through several gatekeepers. First, I needed the cooperation and goodwill ofmissionaries
Jacob and Alicia Freeman of the EMA, who at the time ofmy research had been working
with the lEAD for twelve years. Fortunately, I have been friends with the Freemans for
years; we all served together in central Mozambique and cooperated in studying Sena.
So, when I emailed them in late 2009 to ask for their help as "introducers" and go-
betweens for me with lEAD leadership they readily agreed.
The next group whose approval I needed was the lEAD's Comite Executivo
(executive committee, led by Rev. Chano Estivene, the denomination's Director Geral
(general director), and Faria Hale Jossene, the Pastor Provincial (provincial pastor) of
Sofala. The Comite also includes the pastores distritais (district pastors) of Beira, Dondo,
Nhamatanda, and Gorongosa districts in Sofala Province and ofMutarara District in Tete
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Province. I sent the Comite a letter via the Freemans, introducing myself and asking
permission to come and study their church, which the Freemans kindly printed out and
passed on to Rev. Estivene. He presented my request to the Comite Executivo, which
voted to grant it. They sent me word to me via the Freemans, saying, "We will be pleased
to work with you in your studies" (Estivene & Jossene 2010). They further explained:
"When you arrive in Mozambique, you will be presented [to the people] by the
Leadership, who will place you where you can do your work" (Estivene & Jossene 2010).
A final gatekeeper whose permission I had to obtain was the immigration service
of the Mozambican government. To obtain an entry visa, I had to have a letter inviting
me to come for a visit, issued by someone who resided in Mozambique. I asked the
Freemans for help, and they sent me a letter of invitation with which I secured my visa.
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Gathering Data
I arrived in Beira, Mozambique, on Saturday, July 31, 2010, and was "presented"
by Rev. Estivene and Pastor Faria Hale the next day in the morning worship service at
the Igreja Chamba (Chamba local church), on the outskirts of Beira, and I was given an
opportunity to introduce myself and explain why I was there. The people seemed pleased
that I had come, and Rev. Estivene stated explicitly that they were allowed to cooperate
with me. I consider this service as the formal start ofmy data gathering work.
Following my reception by the leadership of the lEAD, I spent a week and a half
stuck in the city of Beira, waiting for, and then repairing, the four-wheel-drive Toyota
pickup I had rented as my ground transportation. During my sixteen weeks of fieldwork, 1
drove an estimated 3,200 miles, including approximately 1,000 miles on unpaved roads.
The four-wheel drive proved invaluable on several occasions.
Figure 1 .2 - Me, at my base of operations in Lamego, October 1 , 2010
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Once my truck was ready, I moved out to the Freemans' guesthouse in Lamego,
which I made my base of operations for the remaining fourteen weeks ofmy fieldwork.
My travels included a four-day trip to the Gorongosa District'^ of Sofala Province, the
area of greatest numerical strength for the lEAD, and a four-day trip to the Mutarara
District of Tete Province, one of the three original districts where the lEAD had local
congregations when it was founded.
Activities Observed and Participated In. The activities of the lEAD that I was
able to observe and participate in included: Twenty-seven worship services in ten
different lEAD churches; the Conferencia Anual (Annual Conference) of the lEAD for
2010; three meetings of the Comite Executivo (executive committee; a celebration of the
Eucharist; two music rehearsals; a women's Bible study session; a Sunday School
teachers' training session; and two showings of the JESUS Film on my laptop computer,
held in the living/dining room ofRev. Estivene's house.
Interviews Held. I conducted twenty-one formal, semi-structured interviews with
both individuals and groups, besides numerous informal conversations during which I
was always asking questions. Of special significance were seven formal interviews with
lEAD founder Chano Estivene, held at his homestead in Nhansalazi, a rural settlement
some ten miles north of Lamego, as well as many informal conversations with him.
UnanticipatedDifficulties
During my fieldwork I encountered several difficulties I had not anticipated. Most
immediately troublesome was that my truck needed frequent repairs. All told, I spent
nearly three weeks either waiting for my truck to be repaired or repairing it myself
A second difficulty I had to contend with was the high level ofbackground noise
in my recordings. Every worship event and interview was accompanied by the sound of
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children playing, people coughing, babies crying, dogs barking, goats bleating, and
trucks, cars, motorcycles, and even the occasional freight train, roaring by. Afterwards,
Figure 1 .3 - Children beside my tent, Nhataca-taca, September 25, 2010
when my assistants and I tried to transcribe the recordings, frequently we were unable to
make out what was being said. However, by using audio processing software to clean up
the recordings as much as possible, and by listening to them repeatedly, eventually we
managed to transcribe almost nine hours of sermons and some twenty hours of
interviews. In addition, I have come to understand that background noise can serve a
positive function. As my dissertation mentor pointed out to me, the rich variety of sounds
which accompany any event form its aural context. Hearing those sounds again as I
reviewed my recordings made the recordings "come alive" for me and called my
attention to situational details I might otherwise not have noticed.
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A third difficulty I experienced was in finding a reliable interpreter and
transcriptionist. My first choice, Rev. Nhemba, was an excellent interpreter but he was
often unavailable when I needed him. In addition, he proved unable to do transcriptions
on his own; we had to listen to a recording together, have him tell me what had been said,
and then I would type this into my computer. By the end ofmy third month in the field I
had a significant backlog of untranscribed recordings. Fortunately, during my last two
weeks in Mozambique I was able to enlist the services of a more reliable transcriptionist.
Rev. Chaka. With his help, I left the field with transcriptions of about half of the sermons
I had recorded. After returning to the States, I was able to transcribe the interviews in
Portuguese I had recorded, as well as parts of several more sermons in Sena.
Key Terms
To conclude this introductory chapter, I give my definition and understanding of
several key terms that will appear frequently in this dissertation. It is especially important
to be consistent when naming the various types ofAICs. For this purpose, I use names
drawn from the typology ofAICs suggested by Harold W. Turner (Turner 1967b), as this
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has been modified by Allan Anderson (Anderson 2001a).
Historic orMission Initiated Churches (MICs)
The so-called "historic" churches are the "churches in Africa whose history shows
a direct connexion with the Christian community of the West, either through their origin
or through later intimate association. In this way they share in the history and traditions
ofWestern Chrisfianity" (Turner 1967b, 19). Included are the African sees, provinces,
synods, jurisdictions, etc. of the Roman Catholics, Anglicans, Presbyterians, Lutherans,
Dutch Reformed, Baptists, Methodists, etc. Though differing among themselves, these
missions and denominations all had in common that, while the membership and ministry
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of their local churches were virtually completely comprised ofAfricans, the foreign
missionaries tended to keep financial and administrative control in their own hands long
after African leaders were perfectly capable ofmanaging their churches' affairs. Despite
such paternalism, many of the historic African churches continue their association, and
even organizational unity, with the missions or denominations that founded them.
Because the "historic" churches were founded or substantially oriented and
controlled by non-African mission societies or missionaries, Oduro et al. refer to them
plainly as "mission instituted churches" or "MICs" (2008, 6). This acronym recommends
itself because it parallels the acronym "AIC," highlighting the fact that the provenance of
a church's founders and its continuing connection or lack of connection with a non-
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African denomination or mission is an extremely important element in the self-
identification ofmany African churches.
AIC�African Initiated Church
Throughout the literature on African Christianity, one encounters the acronym
"AIC"; indeed, it has already appeared several times in this chapter. Among other
possibilities, it may be taken to stand for "African Indigenous Church," "African
Instituted Church," or most often, "African Independent Church." Harold W. Turner
defines an African Independent Church as, "a church which has been founded in Africa,
by Africans and primarily for Africans" (Turner 1967b, 17).
However, for the present study I have adopted the usage "African Initiated
Church." Pobee & Ositelu II (1998) and Anderson (2001a, 2001b) suggest this as a more
appropriate designation, in part because today even the "historic," mission-founded
churches are independent in the sense of no longer being directly controlled by the
foreign denominations or missions that founded them. Pobee & Ositelu II also emphasize
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that, "What is unique about AICs is their character as African initiatives and, therefore,
in accordance with the African genius and culture and ethos" (1998, 4, emphasis added).
In his classic article, "A typology for African Religious Movements", Harold W.
Turner (1967b) developed a typology of the AICs which is still the basis for many current
typologies. Turner cautions that "it is probably wiser to think of a typology of tendencies
and emphases rather than of individual religious bodies or movements" (1967b, 1, italics
mine). But with this proviso. Turner sees the AICs as being of two basic types: 1) Those
founded by one or more leaders who seceded from the Western missions and/or the
churches they founded, which Turner calls "Ethiopian type" AICs (1967b, 22); and
2) Those founded through the work of a prophet and which have no historical affiliation
with any mission church. These Turner calls "Prophet-healing type" AICs (23)
More recently, Allan Anderson (Anderson 2001a, 2001b) has refined Turner's
descriptions of these two types ofAICs and added a third type. Anderson recognizes that
many AICs�including, as we shall see in chapter five, the lEAD�do not fit neatly into
any scheme of categorization. Notwithstanding, Anderson sees the AICs as comprising
three basic types: 1) African-Ethiopian churches; 2) prophet-healing/spiritual churches;
and 3) newer Pentecostal/ Charismafic Churches (Anderson 2001b, 109-1 10). In my
study of the lEAD, I have adopted Anderson's revision of Turner's typology of the AICs.
Each of the three types identified is described more completely below.
African-Ethiopian Churches
The founders of these AICs, most ofwhich were begun in the late 19* and early
20* centuries (Pobee & Ositelu II 1998, 21), were African Christians, usually trained
pastors, who had either been expelled by the missionaries from mission-founded churches
or else deliberately broke with them, and founded independent denominations. European
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mission leaders called these groups "separatist churches" or "schisms." But the African
leaders of these new churches rejected such characterizations and developed their own
instead. In southern Africa they called their churches "Ethiopian," because they sought
"the promise and the actual beginnings of an African church in the Scriptures, especially
Psalm 68:31 and Acts 8:26-39"^' (Turner 1967b, 23), but also because Ethiopia, as the
only African nation to successfully resist European colonial annexation,'^^ served as a
symbol ofAfrican independence, autonomy, and cultural identity. Additionally, the
Ethiopian Orthodox Church is the oldest independent communion in Black Africa�as
old as the Roman Catholic Church, and far older than any Protestant church or mission.
In West Africa, African leaders who left mission-initiated churches to found their
own churches used the term "African" rather than "Ethiopian" to describe them. So,
to highlight the origins of this type ofAICs, in this dissertation I use the hyphenated term
"African-Ethiopian" to refer to them. A characteristic ofAfrican-Ethiopian type churches
is that they often maintain the basic structure, liturgy, and theology of their originating
churches, and their names sometimes include a generic Western denominational
designation (United African Methodist Church," "Zulu Congregational Church", etc.).
Prophet-Healing/Spiritual Type Churches
These AICs emphasize spiritual power, including manifestations of the Holy
Spirit such as glossolalia and, especially, divine healing (Anderson 2001a). They are
generally founded by leaders who claimed God has designated them as prophets or
apostles sent specifically to African peoples. Anderson (1997) notes that the prophet-
healing churches "have probably adapted themselves to and addressed the popular
African worldview more substantially than other types of church have, and this is their
unique contribution to an understanding ofChrisfianity in Africa." Among the prophet-
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healing churches are some of the largest Christian groups in Africa, including the
Kimbanguist movement and the Church of the Lord (Aladura).
A subset of the prophet-healing type churches are the Zionist AICs, thus called
because "the word 'Zion' often features in their names and they have indigenized
concepts of a kingdom of God in which the holy city ofZion�either in a symbolic or a
concrete sense�occupies a focal position" (Daneel 1987, 39). In general, Zionist
churches tend to be more accepting than other AICs of traditional African cultural
practices such as polygyny and ancestor veneration, and they employ symbolic objects
(crosses, staves, holy water) in their purification rites, healings, and other rituals.
Some scholars (Daneel 1987; Sundkler 1961; Turner 1967b) add "messianic
movements" as another sub-category of the Prophet-Healing type AICs. Daneel notes that
"in these movements, the attention of members is often captured by the eminence of the
leader�his mystical powers, miracles and mediation between God and his followers�to
such an extent that he usurps Christ's position, either wholly or in part" (Daneel 1987,
41). However, Anderson (2001a, 231) argues that "a fiindamental distinction must be
made between the mediation ofChrist and that arising in an Africa context. A mediator's
position is not to admit people, but rather to introduce them to a superior who may not be
approached directly. An African 'mediator' does therefore not negate Christ's central
function." Over time Sundkler "reassessed his conclusions as he spent more time with
AICs, suggesting that the term 'iconic leadership' might be more appropriate than
'messiah'" (Anderson 2001a, 231; cf Sundkler 1976, 304-305, 309-310).
Newer Pentecostal/Charismatic Churches
The newer Pentecostal/Charismatic churches (NPCs) represent a special type of
African Christianity. Most have been founded in the last few decades (Anderson 2001a),
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and are similar in many respects to the Pentecostal/Charismatic churches of the West,
with which some maintain loose ties. Although some of the newer Pentecostal AICs are
as small as one or two congregations, others have grown into large organizations and
even spread into neighboring countries. Anderson (2001b, 110) comments that, "Their
rapid growth over the past two decades indicates that they have grown at the expense of
all types of older churches, including the spiritual [i.e. prophet-healing type] churches."
Compared to the prophet-healing AICs, members of the newer Pentecostal/Charismatic
churches tend to be younger, better educated, and more prosperous. The newer
Pentecostal/Charismatic churches are often highly critical both of traditional religious
practices and of the older prophet-healing AICs. Some authors, such as Oduro et al.
(2008) consider the newer Pentecostal churches to be a hybrid with characteristics both of
the older AICs and the historic mission-initiated churches. A major component of the
"gospel" ofmany African NPCs is that "you need not be poor any more" (Oduro et al.
2008, 213), a view they share with Western "health and wealth gospel" preachers and
ministries, which many African NPCs consciously emulate.
Globalization
Steger (2009, 8) defines globality as "a social condition characterized by tight
global economic, political, cultural and envirormiental interconnections and flows that
make most of the currently existing borders and boundaries irrelevant," and
globalization as the ''set ofsocialprocesses that appear to transform our present social
condition ofweakening nationality into one of globality" (9). He continues:
At its core, then, globalization is about shifting forms of human contact. Indeed,
any affirmation of globalization implies three assertions: first, we are slowly
leaving behind the condition ofmodem nationality that gradually unfolded from
the eighteenth century onwards; second, that we are moving towards the new-
condition of postmodern globality; and, third, we have not yet reached it. Indeed,
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like 'modernization' and other verbal nouns that end in the suffix '-ization,' the
term 'globalization' suggests a sort of dynamism best captured by the notion of
'development' or 'unfolding' along discernible patterns. Such unfolding may
occur quickly or slowly, but it always corresponds to the idea of change, and,
therefore, denotes transformation. (9)
According to Steger (2009) the processes of globalization have economic,
political, cultural, ecological, and ideological dimensions. He is guardedly optimistic
about the future effects of globalization on the world. However, he cautions that,
these transformative social processes must have a moral compass and an ethical
polestar that guide our collective efforts: the building of a truly democratic and
egalitarian global order that protects universal human rights without destroying
the cultural diversity that is the lifeblood of human evolution. (135)
In summary: In this study I have applied standard ethnographic data-gathering
techniques, during four months of fieldwork in central Mozambique, to develop a
descriptive ethnography of the Igreja Evangelica Amor de Deus, Romanos 5:5, em
Mozambique, an African Initiated Church among the Sena people, in order to begin to
fill a distinctive gap in the anthropological and missiological literature, viz. the lack of
published studies about African Initiated Churches among the Sena people, and to add
to the small number of published studies about AICs in Mozambique. This study also
contributes to the literature about AICs more generally with an account of a previously
undocumented church
In the next chapter, I begin to relate the results ofmy study of the lEAD, starting
with the history of its founding and growth up to the present.
Chapter 2
THE FOUNDER AND HIS CHURCH
The history of the lEAD is inextricably intertwined with the life story of its
founder and current head, Chano Estivene. To uncover this story, I made four separate
visits to Rev. Estivene's homestead in Nhansalazi, spending six nights in my tent set up
beside his mud-walled, thatched-roofed house. During these visits I conducted seven
interview sessions, either in the combined living-dining room of his house, or outside in
his machesa (a traditional gazebo) beside his house. In these interviews, Rev. Estivene,
speaking sometimes in Portuguese, sometimes in Sena, told dozens of vivid stories of his
own life and of the founding and growth of the lEAD. In this chapter, I retell the stories
of the events I believe to have been the most significant in the history of the Igreja
Evangelica Amor de Deus, Romanos 5:5, em Mozambique and the life of its founder.
(See Appendix B for a timeline ofmajor events described throughout this chapter.)
The Founder: Chano Estivene
Early Life
Chano Estivene was bom in Chandimba, in mral Caia district in northem Sofala
Province ofMozambique, on Febmary 2, 1937. He was one of nine children (three girls
and six boys) bom to Estivene Nhamalemba and Carlota Pantsipanadya. His parents
named him "Chano." While he was still an infant his parents took little Chano Estivene to
be baptized at the Roman Catholic mission in Murraga.^^ Under the Portuguese colonial
administration of the time, a child could only be baptized with a "Christian" name, so
baby Chano was christened "Francisco," in honor of St. Francis of Assisi.
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Figure 2.1 - Map of Sofala Province showing key locations in IEAD history
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Estivene was educated in the school of the Catholic mission in Murra^a up
through setima classe (seventh grade), the end of primary school under the Portuguese
educational system of the time. At some point during his youth, the missionary priests at
Murrapa saw in Estivene the potential to become a spiritual leader. They asked his
mother to allow him to go to the Roman Catholic seminary in Beira where he would be
trained as a priest. However, his mother, who was by this time a widow, flatly refused to
permit this because Chano was her oldest son and his entry into the seminary would have
deprived her of her main source ofmale support in what was, and still is, a very
androcentric society. When Estivene related this incident to me, he said, somewhat
wistfully, "Se tivesse ido ao semindrio, tal vez teria sido alguem!
"
("If I had gone to the
seminary, I might have been somebody!" i.e. someone important.) This is an intriguing
comment from someone who is the founder of an entire denomination!
At some point during the mid-to-late 1950s, while still living in the Murrapa area,
Estivene married his first wife, Luciana Antonio Ropeu, with whom he had three children
before her death in 1975.
Protestant Conversion and Early Ministry
In 1957, at age 20, Estivene moved to the city of Beira in search ofwork. With a
solid recommendation from the Catholic missionaries in Murra^a, Estivene was first
given a job in the Caminhos de Ferro de Mogambique (the Mozambique national
railroad), and then at the Roman Catholic diocese in Beira. Once employed, he acquired a
house in Manga, a western suburb of Beira, and then sent for his wife. Since his mother
was a widow, he sent for her to come to live in Beira as well. At some point, he also
worked for a time as a night monitor at the diocesan radio station.
In 1958, when the Texteis do Pungiie (Pungwe Textiles Company) opened a
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factory in Beira, Estivene got a position as a chefe da fdbrica (lit. a "chief of the factory,"
but in practice probably a shift foreman). Partly because of his formal education (he had
completed seventh grade, which was considered a relatively high level of education for
an African in those days, especially one from a rural area), and possibly due to a positive
recommendation from Roman Catholic diocesan officials, Estivene was hired as an
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assimilado (assimilated one), which brought him both better pay and higher status.
He continued to work for Texteis do Pungiie for thirty-nine years, until 1997, except for a
four-year period (1971-1975) during which he was a pastor for the Igreja Evangelica da
Nova Alianga de Jesus, Hebreus 8:8 (the Evangelical Church of the New Covenant of
Jesus, Hebrews 8:8) in Marromeu. More about this in a moment.
Estivene remained in full communion with the Roman Catholic Church until he
was 22 years old. A number of Protestant missions were at work in Beira at this time,
including the Apostolic Faith Mission (AFM), a Pentecostal denomination headquartered
in South Africa, but with its roots in American Pentecostalism (see Anderson 2001a, 94-
98). Somefime during 1959, Estivene's mother became gravely ill. Hearing of her illness,
the local pastor and a group of believers from the Igreja Fe dos Apostolos (Apostolic
Faith Church), the independent Mozambican denomination founded by AFM
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missionaries, came to visit her and pray for her. The Fe dos Apostolos pastor declared
that Estivene's mother's illness was caused by a demon, which he proceeded to confront.
Once the demon was under the pastor's spiritual control it explained, speaking through
Estivene's mother, that it had been sent by the family ancestors to kill "her child"�
presumably Estivene. But finding that Estivene's mother was weaker and more easily
attacked, the demon had decided to kill her instead. The pastor and people of the Fe dos
Apostolos church prayed, the demon was cast out of Esfi\ ene's mother, and she was
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restored to health. As a result, she joined the Igreja Fe dos Apostolos. Though Estivene
initially hesitated, within a few months he also converted. He stopped using his Catholic
baptismal name, Francisco, and was baptized into the Igreja Fe dos Apostolos church as
Josefa (Joseph). Estivene always refers to himself as Josefa Chano Estivene, as do friends
and colleagues who have known him since that period in his life.
In the Igreja Fe dos Apostolos, Estivene's gifts in working with and winning
people were quickly noticed, and when representatives from the Apostolic Faith Mission
came to Beira to check on their church, Estivene was given the title of "pastor" and
assigned to lead the local congregation in Manga, the suburb of Beira where he lived.
The South African missionaries from the Apostolic Faith Mission wanted their pastors
to be trained in Bible and theology, so Estivene and a number of others enrolled in the
correspondence course of the Emmaus Bible School of South Africa, which had
instructional materials in both Portuguese and Sena. Although it took him years to do
so, Estivene eventually completed this correspondence course and received his
Diploma Biblica (Bible Diploma) sometime in the mid-1970s.
Founding of the Igreja Nova Alianga
Chano Estivene served for several years as a pastor in the Igreja Fe dos
Apostolos. However, in 1970 or 1971, the missionaries of the Apostolic Faith Mission
began to insist that every pastor of the Igreja Fe dos Apostolos in central Mozambique
complete a course of study in Bible and theology at a Bible school in Zimbabwe (then
Rhodesia). To do this, the pastors would have been obliged to leave their families and
jobs for two or three years. By this time, Estivene and his wife had two children, and he
was supporting his elderly mother who lived with them. Estivene and a number of other
pastors felt that this new requirement imposed by the missionaries was both unfair and
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untenable. So, in 1971, Estivene and several others left the Igreja Fe dos Apostolos, and
founded a new AIC, which they called the Igreja Evangelica da Nova Alianga de Jesus,
Hebreus 8:8, (the Evangelical Church of the New Covenant of Jesus, Hebrews 8:8,
abbreviated lENAJ, and usually referred to simply as the Igreja Nova Alianga), with a
pastor named Domingos Jose Meque as the official head of the church. Estivene became
the pastor of a new congregation of the lENAJ in Manga, a suburb of Beira, and also
served as the Secretdrio Geral (general secretary) of the denomination for a time.
Meque and most of the founders of the lENAJ leaders were ethnic Podzo, a
subgroup of the Sena tribe whose traditional home area comprises what is now
northeastern Sofala Province, including the town ofMarromeu, on the southern banks of
the Zambezi River. In contrast, Estivene and some of the other pastors were ethnic Acaia
or Central Sena, a subgroup whose home area is located further up the Zambezi River,
centered around the town of Sena itself De Freitas (1971, 4) notes that the Acaia have
traditionally looked down on the Podzo as being "more primitive," and call each other
Podzo as an insult. Not surprisingly, relations between the Acaia and the Podzo have
historically been characterized by mutual disdain and animosity.
Despite this, the top leaders of the lENAJ were so impressed with Estivene's
ministry in Beira that they asked him to go to Marromeu, the very heart ofPodzo country,
to establish their new church. Although it would mean considerable personal sacrifice,
Estivene was eager to expand the young denomination into new territories, so he accepted
the assignment. He quit his job at Texteis do Pungiie and moved his family to Marromeu.
Estivene relates that the first years of his ministry in Marromeu were fruitful,
despite some opposition because he was Acaia and had no family connections in the
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Marromeu area. However, in April of 1975," a series of events occurred in Estivene's
life that culminated in his leaving the Igreja Nova Alianga to found the lEAD.
Tragedy and Promise
One Friday, a woman who had gone blind came to Marromeu seeking whatever
help she might find. Estivene and members of his church laid hands on her and prayed,
and her sight was restored. Overjoyed at her healing, the woman insisted that they come
on Sunday to preach at her home in Luabo, on the northem bank of the Zambezi River
across from Marromeu. So, Sunday moming, Estivene and a large group of leaders and
members from the Nova Alianga congregation embarked in dugout canoes to cross the
Zambezi from Marromeu to Luabo. Most of the party, some twenty or more people,
including Estivene's three children and his wife, who was pregnant, embarked first in a
large canoe, while Estivene and four or five other men followed in a second, smaller one.
The Zambezi is full of treacherous currents and whirlpools, and canoe accidents
are not uncommon. In midstream, the larger canoe overtumed. While Estivene and his
colleagues watched helplessly, thirteen people were sucked under by the swirling current
and drowned, including Estivene's wife and children. As he related this story, Estivene
commented pensively that really fourteen people died, since his wife was pregnant with
their fourth child. Even as the men were watching this disaster unfold, their own canoe
overtumed and they had to fight against the swirling waters to save their own lives.
The survivors of the accident eventually managed to reach land on the Marromeu
side of the river. Local residents launched other canoes to search the riverbanks and the
bodies of nearly all those who had drowned were recovered and brought back to
Marromeu, w here they were laid out on the riverbank near where their canoes had
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originally embarked. Family and friends of the dead, as well as other residents of the
area, gathered around the bodies. Estivene sat beside the bodies in a daze of grief and
exhaustion. Adding to his pain was the fact that his wife's body had not been recovered.
As is true in the traditional belief systems ofmost African peoples, among the
Sena, personal disasters, and especially untimely deaths, are usually attributed to the
activity of a witch or sorcerer. The fact that Estivene had been the leader of the ill-fated
group, that he had survived the incident, and that he was a non-Podzo outsider, all
combined to make him the primary suspect. A mob formed and the friends and family
members of the dead, filled with grief and rage, began clamoring for revenge. The men
took up machetes, spears, and clubs and advanced on Estivene to kill him.
At this point, God intervened miraculously to protect Estivene from his attackers.
The blows from their machetes and clubs were deflected harmlessly away from him by an
unseen hand, and every spear thrown at him went wide of its mark, no matter how skillful
the thrower. The mob kept up their attacks against Estivene for two hours, until it became
evident that they would not succeed in harming him, and their fury and frustration turned
into exhaustion. Throughout the ordeal, Estivene remained unscathed.
Now, practical considerations came to the fore. It was nearly night, so the local
regulo (headman) ordered that the bodies of those who had drowned should be carried to
Estivene's house. The next day, all of the dead were buried, including Esfivene's three
children. However, as already menfioned, Estivene's wife's body had not been recovered.
As Estivene returned home, it weighed heavily on him not to know whether his wife had
drowned or had initially survived the swirling waters, only to be eaten alive by crocodiles
�a horrifying fate that frequently befalls those whose canoes overturn in the Zambezi.
Estivene had a habit of going into a clearing in a banana grove near his house to
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pray and read the Bible. So two or three nights after the accident, Estivene went, heavy-
hearted, to the banana grove to pray. He wept and prayed for a long time, until he finally
fell into an exhausted sleep. While he slept, he had a vision-dream, in which he received
a revelation from God. This was the first ofmany such revelatory dreams that Estivene
claims to have received. Estivene calls this receiving of divine communications in dreams
his dom (gift; 2010b), and he firmly believes it is a charism given to him by God.
In his dream, um homem (a man) appeared to him. When I asked Estivene what
sort ofman, he said he believed it was an angel. The angel told him that, in fact, his wife
had not been eaten by a crocodile, but had drowned when her clothing had become
entangled with the branches of a submerged tree. This news brought Estivene some
consolation, but there was more. The angel told Estivene that he would find the body of
his wife on a certain large island in the middle of the Zambezi, not far off the route the
canoes had taken on their fateful journey a few days before. Then the angel left him.
When he awoke, Estivene excitedly called the men who had accompanied him on
the disastrous trip and told them of his vision. Though they were skeptical, they agreed to
go with Estivene to the island to see what they would find. Upon arriving at the island,
they began to search and within minutes found Estivene's wife's body, laid out on the
riverbank with her clothing neatly arranged as if prepared for burial. Estivene's friends
were astonished. For his part, Estivene accepted this miracle as confirmation that it had
indeed been God who had spoken to him in his dream. Estivene and his colleagues took
his wife's body back to Marromeu and buried her there with her children.
Based on the history of other AICs, one might expect that Estivene would
interpret this incident as a sign that God was calling him to be a prophet and to start his
own church. In fact, despite the repeated revelatory dreams he has experienced, and
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which he occasionally experiences to this day, during four months of fieldwork, I ne\ er
heard Estivene refer to himself as a "prophet," nor do the other leaders or members of the
lEAD call him a prophet. He is simply o Fundador, the Founder. However, as I explain
below, his dream revelations did play an important part in the founding of the lEAD.
After a month or two, Estivene returned to his pulpit. It was a time of special
anointing from God, who blessed him with unusual spiritual power. In particular, many
people were liberated from demons or spirits that had afflicted them. In Estivene's o\\ n
words: "Miracles! Why, I just had to raise my hand [above the congregation] like so, and
any one present who had an evil spirit would fall down. All of them! It might be sixty,
seventy�right on the ground. I would just raise my hand!" (Estivene 2010b).
About three months after the death of his wife and children, Estivene was once
again praying in the banana grove, this time pondering a life with no wife or children, an
almost intolerable situation for an African man. Estivene again fell asleep, and during the
night, the homem appeared to him for the second time. He assured Estivene that at the
right time, God would give him a new wife and more children. Seeking assurance that
such a great promise would really be fulfilled, Estivene asked the angel who he was. The
angel replied that Estivene did not need to know this. Then he declared, "Your wife and
children, we took them; they are our sacrifice," but then reaffirmed that, "We will give
you another wife and other children" (Estivene 2010b). What Estivene must do, said the
angel, was simply to believe his promise. When he awoke, Estivene at first doubted, but
soon came to believe that both the messenger and the message were from God.
For several more months, Estivene continued ministering in the Igreja Nova
Alianga in Marromeu. During this fime, he had great success in his ministry. As he put it,
"A gente saia com poder!
"
("I would go out with pow er!") One would think that the
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leaders of the lENAJ in Beira would be pleased, but it seemed, rather, that they were
jealous of his success. In one of our interviews, Estivene stated bluntly, "The leadership
of the Nova Alianga hates power; they hate people who have power" (Estivene 2010b).
Eventually, Estivene could no longer stand living and ministering alone, so close
to where his wife and children had died. So, sometime in 1976 he moved back to Beira.
He sought out his brother, Manuel, who had a house there; however Manuel, who was not
a believer, refused to let him stay. He accused Estivene of having done a great evil by
letting his fellow pastors send him to Marromeu, and taking his wife and children there to
die. Estivene eventually found a room to rent, but he had no job and he was still alone.
To make matters worse, the leadership of the Igreja Nova Alianga had definitively
turned against him. Even though they were the ones who had sent Estivene to Marromeu,
one of them, speaking from the pulpit one Sunday evening, accused Estivene of taking
his wife and children off to Marromeu "just to throw them away," adding that the reason
they had died was "that God was not pleased with this man's worship" (Esfivene 2010b).
After the service, Estivene went back to his rented room and broke down. He wept and
prayed, telling God that it would be better if he just quit being a Christian at all. Finally,
exhausted, he fell asleep. Once again, precisely when Estivene was at his lowest, God's
angelic messenger appeared to him in a dream. The angel warned Estivene sternly that he
must not give up his ministry or his faith. He also advised Estivene that more suffering
would certainly come his way, but assured him that he would be able to bear it.
At this point, Estivene's personal fortunes finally began to improve. A friend who
worked at the Texteis do Pungiie factory told one of the managers what had happened to
Estivene after his move to Marromeu, and also that Estivene was back in Beira looking
for work. The manager remembered Estivene and was deeply moved by the story of his
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misfortune. Estivene was rehired and continued to work at Texteis do Pungiie until he
retired in 1997. Gainftilly employed and able to support himself once again, Estivene
bought a house in Manga, the same neighborhood where he had lived before. Officially,
he was still a pastor in the Igreja Nova Alianga, but since his return to Beira he had not
been assigned to a congregation. However, Estivene was not to remain inactive for long,
for within a few months he and others would be founding their own new AIC.
The Founding of the lEAD
th
Regarding the astonishing proliferation ofAICs in the 20 century, Pobee and
Ositelu II (1998, 5) observe that it points "not only to the diversity in the genre of AICs
but also to their divisive (or, as the scholars put it, fissiparous) nature." Oduro et al. note:
It may happen in ... an AIC that there is fighting among leaders about leadership,
money, morals or other matters�the problem is very seldom a matter of doctrine
or theology. Some leader is then either forced out or decides to leave. Such a
leader will then join a different church or start a new one" (2008, 65).
It was precisely this process that led to the formation of the lEAD.
Trouble in the Igreja Psova Alianga
In the case of the Igreja Nova Alianga, the divisive factor was ethnic rivalry. In
August 1976, the leaders of the Igreja Nova Alianga convened a general conference in
Dondo, about twenty miles west of Beira. There was a great deal of conflict among the
leaders and pastors of the church. The denominational leaders, as well as many of the
pastors, were Podzo, while other pastors were Acaia. Tension between the two groups
reached critical levels. Seeing that they were in the majority, one of the Podzo leaders
declared publically that, "Any pastor who is not fi-om our tribe [the Podzo] is not
welcome in this church. We want only pastors from our tribe" (Esfivene 2010b)! After
the service, Estivene and several other Acaia pastors met to consider what to do. Tw o
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from Mutarara, Estivene and one other from Caia, and two or three from other places,
agreed that they should leave the Igreja Nova Alianga. But where could they go? They
reached no consensus that day, so they agreed to meet again soon.
The lEAD Is Born
The following week, the group met again in Beira to discuss whether they should
start a church of their own. The thought of founding a new denomination was a daunting
one, especially since full-scale civil war had broken out earlier that year between the
government controlled by FRELIMO and the rebels ofRENAMO.^^ Estivene suggested
that they all meet again in Mutarara, directly across the Zambezi from the town of Sena,
to consider their options. Not only was Mutarara the home area of two of the pastors,
but its proximity to the town of Sena put it near the center of the traditional Acaia
heartland. It would also put them comfortably far away from Podzo country!
It was some time before the group carried out their plan. But in early September
of 1 977 the group finally travelled by train to Mutarara. Those gathered there were
Estivene himself, Vasco Sande Chissaca (who lived in Mutarara), Pedro Estrela, Joao
Soares Corago, and Luis Bene, who served as the group's secretary. The group
deliberated for some time; the audacity of what they were proposing� founding a new
denomination during a civil war�was breathtaking. At last, they made their decision:
Yes, they would do it! But Estivene cautioned them: "We had better commit ourselves
fully, for ifwe are captured [while traveling around and evangelizing] we will die!"
(Esfivene 2010b). Since the decision to form a new denomination was made at this
meeting, I date the official founding of the lEAD to September, 1977.^'
Within a few weeks, the group met again, this fime in the Vaz area of Beira at the
home of Joao Soares Corago. Those present were CoraQO, Estivene, Vasco Sande
Ciiissaca, Pedro Estarela, and Luis Bene, who again served as secretary.
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Now that they had decided to found a new church, they needed a name for it. The
name of an AIC is very important. It often reveals a great deal about the historical, social
or ethnic background of the church's founders, and may serve to affirm some particular
theological distinctive or key tenet of the church's faith. So, the group ofpastors gathered
there in Vaz prayed and asked God to reveal to them as they slept that night what they
should call their church. In the moming, the other pastors admitted, one by one, that they
had received no revelation at all. Then Estivene told them that once again "a Pessoa"
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("the Person"; 2010b), the messenger ofGod, had appeared to him in a dream. The
angel had instmcted him quite specifically that they should call the new church "a Igreja
Evangelica Amor de Deus, Romanos 5:5, em Mozambique," "the Love of God
Evangelical Church, Romans 5:5, in Mozambique."
The other pastors were amazed at this clear answer to prayer but they accepted
Estivene's dream as a sign of God's approval on their plans. In the early years of the
lEAD, pastors and people were to experience hardships sufficient to cause even the most
ardent supporters of the new church to doubt. The story of the divine messenger's
revealing the church's name to the Founder surely must have served to reassure them that
God was tmly with them. In this regard, Oduro et al. (2008, 66) comment:
The vision and call of the founder of an AIC does two things: it gets the church
started and it proves (at least to the followers) that God does still speak to
individual persons through visions and callings today. . . . [0]ther visions and
callings may later become an ordinary part of church life for leaders and
members. However, the vision of the founder opens the way.
The five leaders of the brand new Igreja Evangelica Amor de Deus, Romanos 5:5,
em Mogambique bowed together in prayer and thanked God, and then celebrated "wma
Comunhdo" ("a Communion," i.e. the Eucharist; Esfivene 2010b). This sharing of the
sacrament was a symbol of the covenant they were making to each other and God as they
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formed their new church. They decided not to organize themselves into any formal
hierarchy for the time being�perhaps in reaction to the way they had just been treated by
the top leaders of the Igreja Nova Alianga. They returned each to his home area with an
enthusiastic, "Vamos movimentar!
"
("Let's get moving!" Estivene 2010b)
The Growth and Development of the lEAD
Although it never experienced the spectacular growth of the various Zionist AICs
in South Africa or of a group like the African Apostolic Church of Johane Marange in
Zimbabwe, for the first two decades after its founding the lEAD grew steadily. Estivene
(2010b) related with evident satisfaction that in the first year of the lEAD's existence the
founding pastors opened five zonas (zones, i.e. areas with one or more groups of people
meeting for worship), in Mutarara, Caia, Beira, Dondo, and one other area that Estivene
did not identify by name. This was a solid beginning for the new denomination.
Growth in the Midst ofPersecution
The lEAD continued to grow throughout its first decade; but during this period,
Estivene and his church suffered several incidents of intense persecution. In August of
1978, his employers at Texteis do Pungiie sent Estivene to Lisbon for special training.
With some trepidation, Estivene called his fellow pastors together: "This church is so
young," he said, "that I don't know whether you will manage to keep it going. If you
can't handle it, you can write me. I'm leaving now; with God's help, I will come back"
(Esfivene 2010b). Estivene stayed in Portugal for a year, returning in August of 1979.
Captivity and deliverance. Upon Estivene's return, the young church's Direcgdo
(Direction, i.e. its top leaders) decided to hold their first general conference. They
decided it should be in Mutarara, since the church in that area had grown to seven zonas.
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making it the numerical center of the denomination. By this time, the Mozambican civil
war was in full swing, so the only means of traveling cross-country in relative safety w as
by rail. So, Estivene obtained a guia de marcha (travel pass) for the group to travel from
Beira to Mutarara and back; then they rented a train car and lEAD pastors and people,
including many women and children, embarked for Charre, a small town in Mutarara.
Upon their arrival, Estivene and the other pastors from Beira went with the
pastors from Mutarara to present themselves to the chefe do posto (chief of the post, the
government official responsible for the area) in Charre. He authorized them to hold their
conference in a rural area several miles outside the town. What he did not tell Estivene's
group was that the previous day, the government army barracks at the nearby town of
Mutarara had been attacked and burned. The perpetrators were assumed to be guerrillas
aligned with RENAMO.^'* Why the chefe do posto said nothing about this to Estivene
remains a mystery. But even as Estivene and over a hundred men, women, and children
from the lEAD were setting up their camp and preparing for their conference, the chefe
do posto in Charre telephoned the governor's office in the city of Tete and informed them
that he had located the rebels that had attacked the army barracks; they were holding a
victory celebration with their families in the bush not far from Charre!
Estivene could not say whether this misinformation was a simple case ofmistaken
identity or, as seems more likely, a deliberate effort by the chefe do posto to curry favor
with the provincial administration in Tete. Regardless, the reaction was swift. Six
companies of government troops were sent to apprehend the "rebels." The troops
descended on the unsuspecting group of believers before their conference had e\ en
begun. The conference-goers were arrested, bound, and forced-marched back to Charre.
Once there, men, women, and children alike were stripped to their underwear, searched.
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beaten, and kept huddled in the open for the night with no food or water and no
protection from the elements.
The next day, six military trucks arrived and the IEAD detainees were loaded up
and taken to the police compound in Mutarara town. There they were beaten again, and
Estivene was questioned by the government administrator and publically humiliated by
being stripped naked in front of his people. Then the district political affairs officer^^ for
Mutarara telephoned the provincial capital in Tete to report that those responsible for the
attack on the army barracks were now in custody. In response, the provincial governor
himself, along with other provincial officials, travelled in convoy almost 200 miles by
road to Mutarara, to take official credit for this apparent FRELIMO military victory.
By the time the provincial governor and his party arrived, the people of the lEAD,
men, women, and children, had been held for six days, almost nude, sleeping in the open,
with no food and little water. Just before the governor was to inspect the captives, they
were given back enough clothing to cover themselves from the waist down. The governor
came with the district administrator to question them. When Estivene was presented as
the ringleader of the group, he received special ridicule, not least because, having only
recently returned from a year in Portugal, he was still somewhat overweight.
However, the situation suddenly changed dramatically. The governor's demand of
Estivene, "Where are your papers?" turned out to be the hand of God intervening on His
children's behalf Estivene assured the governor that he had all the proper papers in his
satchel, which he always carried with him wherever he went. The governor ordered the
satchel be brought, and Estivene was able to show the governor his identity card, the
group's guia de marcha, his certificate from his recent training in Portugal, his Bible
school diploma and, of course, his Bible. It took the governor only a few moments to
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see that Estivene and his group were not a band of guerrillas ha\ ing a victory celebration
in the forest, but exactly what they claimed to be�a group ofChristians ha\ ing a church
conference which had been duly authorized by FRELIMO's own officials!
When the governor realized this, he was furious. He demanded that the
administrator ofMutarara explain why he had detained over a hundred innocent people,
mistreated them, and held them all, even the women and children, without food or shelter
for nearly a week! No amount of sputtering protest on the administrator's part could
change the facts: There had been no military victory at all! Instead, a terrible injustice had
been perpetrated against a group of innocent civilians.
Up to now, as Estivene recounted this story during our interview, he had been
very somber. But at this point in the story his expression changed to a broad smile of
remembered relief and satisfaction at seeing the administrator publically humiliated
(though not stripped naked) much as Estivene himself had been only days before.
The governor ordered that the people of the lEAD be given back their belongings
and that food be prepared for them. Then, he ordered the Mutarara administrator's own
secretary to type up a return travel pass for Estivene and those who had come from Beira,
and another document ordering that they be given free passage back to Beira on the train.
Upon arriving in Beira, Estivene and his pastors and people had a prayer service
to give thanks to God for rescuing them. For Estivene's part, after this experience of
persecution and deliverance he was determined never to give up on his service to God.
Whatever might happen, Estivene vowed that he would never separate from the lEAD
(Estivene 2010b). For the people of the lEAD, this experience of persecution did much to
imbue them with a sense of distinctive, shared identity. One of the children who went
through this experience was a boy named Faria Hale. Faria is now the Pastor Provincial
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(provincial pastor, the top provincial official) for the lEAD in Sofala Province, and the
second most influential leader in the denomination after Estivene himself
Accusations from within. After this incident, the lEAD entered a new period of
expansion in and around the city of Beira. The leaders decided to locate the Igreja Sede
(headquarters church) in the bairro informal (informal neighborhood, a euphemism for a
shanty district) called Munhava Matope (Muddy Munhava). A church building was built
using material local (local materials, i.e. wooden posts and beams, bamboo poles, mud
for plaster, and grass to thatch the roof). However, termites are a perennial problem in
southern Africa, and within a few years�sometime in the early to mid-1980s�they had
seriously weakened the wooden framework of the little building. The lEAD's leaders
decided that they must tear down the old church and put up a new one. To try to make it
more resistant to the termites' depredations, Estivene and the other leaders agreed that
they should build the new church's wooden framework out of creosote-treated posts.
These were available at a factory in nearby Dondo that also manufactured telephone
poles. So, Estivene was entrusted with 2,700 meticais (approx. US $500)�a small
fortune for a church whose members were mostly poor, uneducated laborers and
subsistence farmers�from the church's treasury to go and purchase the treated posts as
well as other materials needed for the rebuilding project. Estivene made the purchases,
put the receipts with other papers in his satchel, and promptly forgot about them.
With the materials available, the Igreja Sede was speedily rebuilt. This should
have been the end of the matter, but it was not. About three months afterwards, someone
from the church started a rumor that Estivene had obtained the posts from the factory on
credit instead of paying cash, and had kept the church's money for himself In our
interview, Estivene (2010b) attributed this to a direct attack by Satan on himself and the
Troutman / Igreja Evangelica Amor de Deus / 54
IEAD as a denomination. Sadly, the pastors ofAICs have a reputation�deserved or not
�for "eating" the offerings of the people, so the rumor quickly gained traction. This ga\ e
discontented elements in the Igreja Sede their opportunity: Seven men (Estivene was
quite specific about the number) went to the provincial office of the Departamento de
Assuntos Religiosos (Department ofReligious Affairs) for Sofala Province, and formally
accused Estivene of stealing church funds. In response, the provincial director of the
Assuntos Religiosos summoned Estivene to appear at his office.
The next moming, Estivene went to the meeting with no idea that anything was
wrong. However, when he arrived, he found the group ofmen from his church already
there. The Religious Affairs director questioned Estivene about how his church handled
its funds. He went on to say that some lEAD members were alleging that Estivene was in
the habit of emptying the offering plate into his pocket each Sunday. This Estivene flatly
denied, saying that lEAD pastors were not allowed to count or handle the offerings. At
this, Estivene's accusers spoke up and accused him directly ofpocketing the 2,700
meticais that had been designated to purchase the creosoted posts for the new building.
Though he had not come to the meeting expecting problems, Estivene was
prepared to defend himself, for as usual, he had all the church's papers with him in his
satchel. Estivene (2010b) recounted to me that he took out the receipts for the various
building materials and said to the director, "Count them yourself, and see if they add up
as they should or not." Of course, as Estivene knew they would, the receipts totaled 2,700
meticais�exactly the sum he was accused of stealing.
With Estivene thus vindicated, the director ofReligious Affairs tumed to the
seven accusers and demanded, "So, which of you is going to jail for bringing false
charges against this man?" As Estivene recalls it, the men were almost in tears as they
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pleaded for their freedom. One of them even suggested that Estivene be the one to go to
jail because, somehow or other, the whole affair must surely be his fault! After the
director felt that Estivene's accusers had suffered enough anxiety to teach them a lesson,
he ordered his secretary to type up a document in the accusers' names, swearing that they
would not cause problems for Estivene again. All seven men were obliged to sign the
document, a copy ofwhich, the director promised, would go to the national office of
Religious Affairs in the capital city, Maputo. Then the director sternly warned them that
if they were ever involved in any similar case in the future, they would all go to jail.
Following this incident, Estivene and the lEAD experienced a period of relative
internal harmony. The church grew steadily both in number of adherents and local
congregations. Estivene was about to receive a great blessing in his personal life, too.
God's Promise Fulfilled
Essential to Rev. Estivene's own understanding of the way God has worked, both
in helping him found and grow the lEAD and in his personal life, is his experience of
seeing the promises God made to him in his vision-dreams being fulfilled time and time
again. Of these promises, none is more significant in Estivene's mind than the promise
God made to him there in the clearing in the banana grove shortly after the deaths of his
first wife and children in 1975. At that fime, God had promised Esfivene that, ''Quanto d
esposa, a gente vai dar voce, ouviu? Nos vamos pagar todos os filhos que voce perdeu"
("As for a wife, we will give you one, do you hear? We will repay all the children that
you lost." [Esfivene 2010b]). Although Esfivene had to wait seven long years, God did
give him a new wife, Zita Vasco Sande, and she eventually bore him eight children.
Estivene believes that God guided him and others in very specific ways to bring this
about. The key points of the story are as follows.
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Not long after the group's experience of captivity and divine deliverance in
Mutarara, as Estivene was praying one night, he reminded God that he had been without
a wife for several years now. Again God spoke to him, telling him that the next time he
went to Mutarara to visit the churches, he would meet his future wife. He would know
her because she would offer him some mangoes to eat!
Such a clear message from God had to be acted upon. So Estivene went to
Mutarara, to the house of Pastor Vasco Sande, one of the five original founders of the
lEAD, who was by now the PastorDistrital ofMutarara District. As Estivene relates it,
he had hardly arrived before a pretty young teenaged girl named Zita, one of the
daughters of Vasco Sande, came and brought Estivene three mangos to eat! He was
amazed at this apparent fulfillment of the Lord's word to him, but he was a little doubtful,
too, because the girl was much younger than he�too young, in fact, to be married for
two or three more years. Although it was not unheard of for a teenaged bride to marry a
much older man, Estivene wondered whether Zita would ever agree to marry someone
already in his forties!
What Estivene did not know was that Zita's mother had decided that her daughter
needed a good husband and Estivene was her choice; furthermore, she had told her
daughter as much. However, Estivene lived far away in Beira, and after a year had passed,
a local man, the secretary of the government administrator for Mutarara, came and asked
for Zita's hand. Her father. Pastor Vasco, consented and the young man gave Zita a
formal letter asking for her hand, along with an envelope ofmoney as a pledge of the
seriousness of his intentions. Zita and her mother, however, were not convinced.
Not long afterwards, sometime in 1982, Zita's mother became gravely ill. On her
deathbed, she told her husband in no uncertain terms that after she died, he must give Zita
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to Estivene as his wife. Vasco honored his wife's dying wishes and supported this change
of suitors. When Estivene came from Beira to participate in the funerary activities, he
talked with Zita and they reached an understanding. As a pledge of his intention to marry
her, Estivene gave her a gold watch that he had brought back from his trip to Lisbon.
Zita sent for her now-former fiancee and returned his pledge money to him.
Understandably, the young man was furious, but since Zita's father supported her
decision there was little the young man could do. Since he was the local government
administrator's secretary, the jilted suitor consoled himself with a plan to refuse to issue
Estivene a travel pass for his return trip to Beira. But the administrator was from
Portugal, and upon learning that Estivene had spent a year in Lisbon, he in\ ited Estivene
to have lunch with him, and then typed out Estivene's travel pass himself!
Estivene returned to Beira, and sent representatives to Mutarara to negotiate the
formalities of the union, and before the end of 1982, Zita and Estivene were married.
Because of Estivene's status as the founder of the lEAD and his good standing with other
AIC pastors in Beira, Estivene and Zita's Christian wedding was performed by the
president of the Encontro Fraternal das Igrejas Cristas em Mozambique, (Brotherhood
ofChristian Churches in Mozambique, usually referred to as the Encontro Fraternal)}^
The story does not end there, however. Even though Estivene himself had already
fathered three children, and Zita was a healthy young woman, it took her nearly a year to
conceive, and then she had a miscarriage. However, the second time she conceived things
went well and she gave birth to a boy. Estivene and Zita had seven more children bom
alive (besides two others who were stillbom). They gave all eight children names from
the Bible; in order, they are: Arao (Aaron); Isabel (Elizabeth); Maria (Mary); Dorca
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(Dorcas); i:\ a (Eve); Pedro (Peter); Ana (Hanna); and Rabeca (Rebecca).
Troutman / Igreja Evangelica Amor de Deus / 58
After relating this whole story to me, Estivene asked me, with great satisfaction:
"Was I not given [what God promised me]? Did he not give it to me? Did not he [God]
settle things between Himself and me?" (Estivene 2010b). Clearly, the only possible
39
reply I could make was, "He certainly did!"
Figure 2.2 - Estivene, Pedro, Ana, Rebeca & Mai Zita, Nhansalazi, September 12, 2010
God Vindicates His Servant
Estivene and his church had to weather one more major challenge to their
existence as a denomination. Sometime later, still in 1982, someone filed a letter of
complaint with the office ofMariano Matsinhe,^" then-governor of Sofala Province,
alleging that the Igreja Evangelica Amor de Deus was sanctioning, even promoting.
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the practice ofpolygamy/' This was a blatant lie; polygamy is not, nor has it ever been,
permitted in the lEAD, although it is common in traditional Sena society. Common or
not, polygamous unions are not recognized as valid by Mozambican law and are often
viewed by educated Mozambicans as "backward" and an embarrassment to their country.
The reaction from the governor was swift and severe: The order was given to close down
all lEAD churches immediately. Policemen were sent to make sure that no worship
services were held in the IEAD churches in Beira that Sunday, and Estivene and his
fellow leaders were summoned to appear before the governor the following Monday to
answer the charges.
Rev. Estivene was clear, in our interviews, that he viewed this latest persecution
as a continuation of the spiritual warfare which Satan had been waging against him and
his church ever since its founding. As Estivene recalls the events, when he was ushered
into the governor's office, the governor did not even ask him about the facts of the
matter, but simply declared that Estivene was to be imprisoned for twelve years (again,
Estivene was quite specific about the number) for promoting an illegal practice in his
church. However, before this sentence could be carried out, God intervened once more to
save Estivene and the lEAD�this time using a most surprising instrument.
While Estivene was still receiving a dressing-down from the governor, Dom
Jaime Gongalves, at that time the Roman Catholic Archbishop of Beira, arrived at
Governor Matsinhe's office to confer with him about some matter. In the course of their
conversation, Matsinhe apparently commented to the archbishop that he was going to
close and disband a local independent Protestant denomination, and had already
forbidden them to hold worship services. Archbishop Gon9alves must have found such a
matter-of-fact mention of a church closure unsettling; immediately after Mozambican
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independence in 1975, the Marxist-leaning FRELIMO government severely persecuted
Catholic priests and Protestant pastors alike, accusing them of being agents of the West.
The archbishop protested to the governor that such a summary judgment was unjust, and
in a rare display of solidarity with a non-Catholic denomination, declared that if
Governor Matsinhe was going to close one Christian church then he should close them
all! Then, Archbishop Gongalves informed Governor Matsinhe that the Roman Catholic
archbishops ofNampula and Cabo Delgado (in northem Mozambique) were coming to
Beira. He appealed to the govemor to allow the three archbishops to hear the case against
Estivene and advise the govemor before he formalized his judgment. The govemor
agreed to this proposal.
The next day, the three archbishops went to Govemor Matsinhe's office. After
hearing Matsinhe explain the case from his point of view, the archbishops asked the
govemor to call in the founder of the lEAD so that they could hear his side of the story.
The next moming, Estivene solemnly took leave of his wife saying, "We are going up
against the government today. ... Ifwe speak words that don't please God, we will be
arrested. So, may you stay well here" (Estivene 2010b). As Estivene and several other
IEAD leaders were waiting to be called into the govemor' s office to be questioned by the
archbishops, Estivene urged his colleagues, "If it tums out that we go to prison today, we
should take an oath" (2010b), i.e. swear to each other that none of them would tum on the
others in an effort to avoid going to prison.
When Estivene and his delegation were ushered in. Archbishop Gon9alves took
the lead in questioning them. He explained that Govemor Matsinhe had received a letter
from a certain person (Estivene did not name the individual) accusing them of permitting
polygamy in their church, and alleging that some of the lEAD's top leaders themselves
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had multiple wives. At this, recounted Estivene, one of the lEAD leaders stood up and
declared that while polygamy was not considered a problem among unbelievers, in their
church it was prohibited, and they, as leaders, most certainly did not have more than one
wife! "The ones who wrote that letter are people who hate us!" (Estivene 2010b). The
Archbishop ofNampula commented knowingly that such people do exist in the church.
Then Estivene pointed out that he himself had just had both a civ il and a Christian
wedding only three months before, officiated by the president of the Encontro Fraternal
there in Beira. So, the president of the Fellowship ofChurches was summoned to the
governor's office. When he arrived, the archbishops questioned him about Estivene, his
wedding, and his church. The president of the Encontro Fraternal confirmed that he had
celebrated Estivene's marriage only a few months ago, and he stated categorically that
the lEAD did not allow polygamy. Then the president of the Encontro Fraternal asked
who had brought the accusations; in response, the archbishops showed him the letter the
govemor had received. The president asked Estivene, "What? Is this fellow in your
church?" (Apparently, he was known to the president of the Encontro as a troublemaker.)
Estivene replied, "No!"
With this confirmed, the president of the Encontro Fraternal appealed to the
archbishops not to give any credence to the letter, that the accusations were clearly false.
The Archbishop of Beira tumed to Govemor Matsinhe and said, "Didn't I tell you? This
accuser only wants to raise a stumbling block in the path of this man."
Govemor Matsinhe had heard enough. Since the accusations against the lEAD
leaders were baseless, there was no reason their church should remain closed. As
Estivene relates the story, Govemor Matsinhe actually asked the leaders of the lEAD to
excuse him for his mistake, and to pray for him that he might govem well in the future!
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Then he ordered that an announcement be made on the government radio station�the
chiefmeans of disseminating information in a time when only the wealthy elite had
access to a telephone. The next day, on the five o'clock evening news (Estivene
mentioned this detail specifically in our interview) which is broadcast across the entire
nation, the announcement was made that, although the Igreja Evangelica Amor de Deus
em Mogambique had been temporarily closed, the goverrmient and the archbishops had
looked into the accusations against it and found them groundless. Therefore, the lEAD
was officially reopened and was free to continue its operations anywhere in the country.
As Estivene finished telling me this story, he smiled broadly, remembering the
vindication of his own honor and that of his church. According to Esfivene, this incident
served to reconfirm to the other leaders of the lEAD that God was truly with Estivene
(2010c). As a result, the lEAD in both Beira and Mutarara was greafiy strengthened. In
Esfivene's own words the church "ficou quenteT ("heated up"; Esfivene 2010c).
Expansion in Sofala Province
By the mid-1980s, thriving local congregations of the lEAD had been established
in Sofala Province in and around the city of Beira and the neighboring town of Dondo.
However, even though the Mozambican civil war was raging all across the country,
Estivene was determined to expand his church into new areas.
Gorongosa District. For the lEAD's first major territorial expansion, Estivene set
his sights on Gorongosa District, in central northwestern Sofala. The principal town in
the district is also named Gorongosa, and it is near the entrance ofGorongosa National
Park. All three are named for an eponymous mountain, considered by the people of the
region to be a place of great spiritual power. A significant portion of the population of
Gorongosa District is ethnic Gorongozi (lit. "one from Gorongosa"), a distinct sub-group
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of the Sena people whose dialect is called Chigorongozi.^^ So, for the lEAD to expand
into Gorongosa would represent not only a geographical extension but also the
incorporation into its fold of a new ethnic group into what had been, up to that point, a
mainly ^ca/a church.
During most of the Mozambican civil war, government troops managed to
maintain control of the major towns and cities. However, the rebel's guerrilla tactics w ere
more effective in the rural areas. Travel between the towns and cities was extremely
hazardous and usually undertaken only in heavily armed military convoys. Civilian
vehicles were sometimes allowed to accompany the convoys, but the military would not
guarantee their safety.
Nevertheless, Estivene was convinced that the lEAD should expand into
Gorongosa, and he and his wife were willing to put their lives on the line to make it
happen. So, sometime in 1985, they paid their passage to ride in an civilian-owned truck
that was to accompany a military convoy from Inchope to the town ofGorongosa, some
forty-five miles north via Estrada Nacional no. I (National Highway no. 1).
Rebel guerrillas attacked the convoy repeatedly. Estivene's face was grim as he
told how he and others huddled inside their truck, hoping it would not suddenly be blown
up or riddled with bullets. Some vehicles were destroyed, their occupants killed or taken
captive. With each attack, the convoy halted while government troops pursued the rebels
into the surrounding countryside; a day or more might pass before the convoy resumed its
journey. The vehicles that survived took two full weeks to arrive at their destination.
Upon finally reaching Gorongosa, Estivene began preaching in any home where
he was invited to do so. He used the Shona translafion of the Bible, because, as he
confided to me in one of our interviews, some years before, God had given him the
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miraculous ability to read and understand the Bible in Shona (Estivene 2010j), even
though he had never studied the language. This divine enablement greatly facilitated his
evangelistic efforts, since Shona is fairly well understood by Chigorongozi-spQakers, and
also is esteemed as a prestige language. Estivene's energetic preaching, coupled with the
people's openness to the Gospel message, which was heightened by the suffering and
insecurity the war was inflicting on them, was rewarded with numerous converts, and
within weeks several new zonas had been established. One of the new converts was a
man named Vitor Antonio Mezava, who became first a local pastor, and eventually the
Pastor Distrital (district pastor) of the lEAD in Gorongosa District.
The lEAD's expansion into Gorongosa did not always go smoothly. Estix ene
(2010b) recounted that, on one occasion, a baptism service was planned for a large group
of new converts. A group of several hundred people, some who had come to the lEAD
from other churches and some who were new believers, gathered at the Nyadale River,
outside Gorongosa town. There, amid great rejoicing, Estivene baptized one hundred fifty
people. Knowing that the RENAMO rebels in the area could not have failed to notice so
large a group moving through the countryside, at the close of the service Estivene warned
the participants to return as quickly as possible to the relative safety of their homes back
in the town. Most of the group took his advice but some lingered at the river to bathe.
Without warning rebel forces attacked them and several were killed.
Despite this tragedy, when Estivene and his wife left Gorongosa after several
weeks, the IEAD was firmly established there. At the time ofmy fieldwork in late 2010,
Vitor Mezava reported that there were about 30 local lEAD congregations with some
2,500 adherents scattered across Gorongosa District (Mezava 2010).
Nhamatanda District. The lEAD was planted in Nhamatanda District, in west-
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central Sofala Province, by a man named Joao Mulauze. Mulauze"^^ was bom in 1956 in
Angonia, in northem Tete Province, where he lived until he was a young man. Mulauze is
not ethnic Sena but rather ethnic Nyanja,"^ and he alleges that this has been the motive for
intermittent discrimination against him by the lEAD's top leaders, all of whom are Sena.
Mulauze eventually married and had several children, one ofwhom. Hale Joao, is the
Responsdvel dos Jovens (youth leader) for the lEAD congregation in Lamego.
Sometime in the 1970s, Mulauze moved to the outskirts of Beira. Food is
expensive in the city, so like thousands of other Mozambicans, Mulauze looked for a few
acres of land where he could have a machamba (traditional farm) to raise food for his
family. Eventually he acquired land outside the town of Lamego; he also acquired a plot
of land in the village itself, on which he built a house. So, for a number of years, until the
early 2000s, Mulauze would work in the city of Beira during the week, then travel out to
Lamego on weekends to take care of his farm.
In 1992, while still living in Beira, Mulauze was converted in the lEAD. He soon
became active in the local church and was instmmental in building a large group of
young people at the Igreja Sede. The Direcgdo, recognizing his gifts for ministry, named
him a pastor (lit. "pastor," but not necessarily the leader of a local congregation). In late
1997 or early 1998, while Mulauze was in Lamego on the weekends, he began visiting
his neighbors and talking to them about Christ and the Igreja Evangelica Amor de Deus.
He began holding mid-week Bible studies in his home, and eventually, sometime in 1998,
Mulauze's neighbor, a young man named Mario Antonio Sande, was converted. Seeing
potential in young Mario, Mulauze began to mentor him. Since Mulauze was usually in
Beira during the week, after a while he gave Mario charge of the mid-week services.
Mario"^"'' showed a real gift for local church leadership and the group in Lamego
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grew rapidly. So, still in 1998, Mulauze asked the denomination's Direcgdo to come
officialize the new congregation and to meet his young protege. Estivene and the other
lEAD leaders were impressed with Mario's abilities. They promoted Mulauze by naming
him PastorDistrital for Nhamatanda District, and named Mario a pastor local and
assigned him to lead the Lamego congregation. Mario served in that position until 2008
when he was named Secretdrio Distrital (district secretary) for Nhamatanda.
Although he was no longer the pastor of the Lamego congregation, Mulauze
continued to have significant influence in the day-to-day affairs of the church until late
2010, when he was suspended from the ministry by the Direcgdo after it became
publically known that Mulauze had been drinking secretly, either at home or while out
in the countryside working in his machamba.
Despite these complications, under its current pastor, Francisco Luis Cordare, and
with the continued presence and support of Mario Sande as well as missionaries Jacob &
Alicia Freeman, the Lamego congregation has prospered.
In addition to Lamego, in 20 1 0, new zonas were started in Kura, north of the town
ofNhamatanda, and in Mikuzi, a rural area some distance from the town of Lamego.
Also in 2010, a small independent congregation that was meeting not far from Rev.
Estivene's homestead in Nhansalazi, became a part of the lEAD. All together, in
November, 2010 there were four local IEAD congregations in Nhamatanda District.
Beira: Growth and Decline. While the lEAD was expanding in Gorongosa and
Nhamatanda, it continued to grow in the Beira area as well. By the year 2000, the number
of IEAD congregations in the Beira area apparently peaked at twelve or thirteen�three
with the status of igrejas (organized churches) and nine or ten zonas (preaching points).
At one point, these groups were led by up to thirty-three pastores (pastors), ancidos
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(elders), evangelistas (evangelists), and other leaders (Mulauze 2010).
However, Mulauze (2010) reported that at some point in the early 2000s, there
was a major conflict between the Direcgdo and some of the leaders in Beira, and many of
these were either expelled from the lEAD by the Direcgdo, or left of their own accord
and joined other denominations. Consequently, the zonas these men had been leading
either dwindled and died, or else the people followed their local leader into whatever
group he joined. Mulauze did not name the zonas that closed or the leaders who left the
lEAD, and in light of his rocky relations with the Direcgdo, his account of events must
be viewed with some skepticism. Still, it seems clear that the lEAD in the Beira area has
declined significantly in the past decade. At the time I did my fieldwork there were only
three lEAD igrejas�Sede, Rola and Nhakhamba�with no additional functioning zonas,
and the total number of pastors, elders, and evangelists probably did not exceed fifteen.
The Other 'Amor de Deus' Churches
One of the potential problems for any AIC is the possibility that another AIC
somewhere else may, by pure coincidence, decide to adopt the same name, leading to
confusion for government religious affairs departments, church members who travel or
migrate to a new area�and missiologists studying the AICs! However, sometimes the
coincidence of names is deliberate, as a second group "borrows" the name of another
AIC they view as successful. They may do this to cash in on the prestige of the original
church's and founder's good name, or perhaps to take advantage of the group's already
having official government recognition. Rev. Estivene's lEAD has been the object of this
deliberate name-borrowing on at least three occasions.
The Igreja Amor de Deus Livre. One of these took place in Sena, in northem
Sofala, in the early-to-mid 2000s. A group of unaffiliated pastors somehow obtained a
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copy of the lEAD's Estatuto (Statutes), and decided to "borrow" them to start their own
church. They modified the church's name to Igreja Amor de Deus Livre (the Free Love of
God Church), made some other minor changes to the document, and tried to use it to
register with the Encontro Fraternal!^^ Had this occurred in another part of the country,
the usurpers might never have been found out. However, Sena is right across the Zambezi
River from Mutarara, where the lEAD has several churches and lEAD leaders are well
known in the Encontro Fraternal. The usurpers were quickly discovered and lEAD
leaders in Mutarara immediately lodged a complaint with the government administrator
for the area. The would-be founders of the Igreja Amor de Deus Livre were arrested and
jailed for a time, and their church was disbanded virtually before it had begun.
The Igreja Amor de Deus in Nampula. In order to operate freely, churches in
Mozambique must receive legal recognition from the national Department ofReligious
Affairs. When a church receives such recognition, this fact, along with details about the
church, including the names of its leaders, and its constitution or similar document, are
published in the Boletim Oficial da Republica (Official Bulletin of the Republic), the
official record of the government's activities. Accordingly, when, in the mid-1980s, the
lEAD was duly recognized by the government, its legal name, the names of its founder
and top leaders, and its Estatuto (statutes) were published in the Boletim Oficial. This
publicity apparently led to the expansion of the lEAD into a new province. However, the
expansion was neither initiated nor welcomed by Estivene and his Direcgdo.
In outline, the story is this: Sometime in the late 1980s or early 1990s, a group of
pastors in Nampula Province, in northem Mozambique, were looking to start their own
church. Somehow, they found out about Estivene's Igreja Evangelica Amor de Deus and
decided that they would like to be a part of it. But instead of seeking out Estivene and
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petitioning for admittance, they decided simply to "borrow" its name and Estatuto. They
began calling themselves the Igreja Amor de Deus�omitting Evangelica (Evangelical)
and the Scripture reference�and are apparently functioning under this abbreviated name
up to the present.
How Rev. Estivene found out about this group he did not say. As of December,
2010 the Igreja Amor de Deus in Nampula had still not contacted Estivene, and for his
part, he has neither the money nor the inclination to travel to Nampula to get to know�or
confront�them. He is, however, not flattered by the apparent appeal of his church to the
pastors in Nampula; he sees them as usurpers. He said indignantly, "Nem me conhecem!
O Fundador ndo conhecem!" ("They don't even know me! They don't know the
Founder!" Estivene 2010c).
The Igreja Amor de Deus in Maputo. The third instance of name borrowing to
which the lEAD has been subjected took place in Maputo, the capital city ofMozambique,
in the extreme south of the country. Apparently, in the mid-1980s a group of pastors who
were looking to form their own denomination heard about Estivene's Igreja Evangelica
Amor de Deus, Romanos 5:5, em Mogambique, possibly as a result of the proclamation
by the Govemor of Sofala (see above) that the church was authorized to operate in the
whole country. Subsequently, they saw in the Boletim Official that the lEAD had
obtained legal recognition from Religious Affairs.
Official government recognition is not easy to obtain. So, perhaps motivated
by this, and also, possibly, by the fact that the lEAD was evidently an authentically
Mozambican denomination not dominated by foreign missionaries, this group of pastors
in Maputo decided that the lEAD was the church for them. They went to the office of
Rel igious Affairs in Maputo and registered themselves as the official representati\ cs of
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Estivene's church in that province. However, whether deliberately or by accident, similar
to what the group in Nampula had done, the group in Maputo shortened the church's
name, calling it simply the Igreja Amor de Deus em Mogambique (Love ofGod Church
in Mozambique.
Why these pastors in Maputo did not attempt to contact Rev. Estivene before
"joining" his church is unknown. The way Estivene found out about the Igreja Amor de
Deus in Maputo was through contacts with his old colleague from the Igreja Nova
Alianga, Domingos Meque. Meque had moved the headquarters of his church to Maputo
and was living there. He heard (probably through contacts at the Encontro Fraternal)
about some pastors who were claiming to be from the Igreja Amor de Deus. While
visiting Beira, Meque sought out Estivene and told him, "Somebody down in Maputo is
copying your church!" (Estivene 2010c).
This irregular state of affairs was partially remedied in 1989 when the bispo
(bishop) and three others from the Maputo Igreja Amor de Deus travelled to Beira in
order to meet Estivene. Estivene recalled, with evident indignation, that the visitors, all
ethnic Shangaans, who tend to be fairly tall, were not particularly impressed with
Estivene's unimposing five-and-a-half-foot frame. Talking among themselves, they were
overheard referring to him with the epithet chingondo chote (approximately "short little
trash-picker). However, they were soon forced to swallow their words of derision.
The visitors had arrived just in time for the lEAD's Conferencia Anual, which
that year was being held in Gorongosa, so Estivene invited them to attend the conference
to see for themselves what the real Igreja Evangelica Amor de Deus, Romanos 5:5, em
Mogambique was like. Although the IEAD had only reached Gorongosa in 1985, it had
grown rapidly. Fortified by a large group from Beira, the conference attenders numbered
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several hundred. The churches in Gorongosa pulled out all the stops, butchering no less
than four cows to feed the group in style. This made quite an impression on the Shangaan
visitors who, like many southern African peoples, traditionally equate cattle with wealth.
Estivene decided to put his visitors to a test. During the first worship service of
the conference, he declared that one of the visitors from Maputo would preach. When the
man entered the pulpit, he was confronted by the expectant faces of several hundred
people who, not incidentally, came from tribal groups with whom the Shangaans
historically have had very uneasy relations. The visitor was completely unnerved. He
managed to thank Estivene for giving him the opportunity to speak, but said he had
nothing to say to such a great group of people. He then asked if his bishop would like to
say a few words and hastily sat down! The bishop from Maputo also had little to say.
However, he made an important conciliatory gesture: He insisted that he and his group
would not feel at ease until Papa Grande (big father, referring to Estivene) came to
Maputo to visit them. Whatever his other motives for the invitation, the bishop would
have known that hosting the Founder of the lEAD would increase his prestige in the eyes
of his own people, and treating the Founder well during the visit might go a long way
toward atoning for the obvious affront of "borrowing" the lEAD's name and reputation.
When Estivene finally got up to speak, he, too, was conciliatory. He thanked the
group from Maputo, and told them that he would be happy to visit them. This he did
within a few months. Issues to be addressed included the Maputo group's alterations to
the name of their branch of the church (which they refused to undo); the fact that they
had "bishops," an office which Estivene and his group had deliberately omitted from the
original lEAD's hierarchy; the issue of how much control, if any, Estivene and his
Direcgdo would exert over the church in Maputo; and whether the group in Maputo
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would be required to support Estivene financially. Eventually, an uneasy truce was
reached. In the intervening years, Estivene has visited the Igreja Amor de Deus in
Maputo a total of four times, but as of 2010 the issues mentioned above were still
unresolved and there is no cooperation at all between the original lEAD and the Igreja
Amor de Deus in Maputo. No one from Maputo attended the lEAD's Conferencia Annual
in September 20 1 0 in Lamego and no statistical or other reports were sent.
Are they the same church? The fact that the groups in Maputo and Nampula were
founded without the knowledge, much less the permission, ofRev. Estivene begs the
question: Are the Igreja Amor de Deus ofMaputo and/or the Igreja Amor de Deus of
Nampula really the same church as the Igreja Evangelica Amor de Deus, Romanos 5:5,
em Mogambique of central Mozambique? In my view, these three are essentially separate
AICs with similar names. For Rev. Esfivene's part, he seems to feel no connection at all
to the group in Nampula. However, after his visits to Maputo, and in light of the respect
they showed him while he was there. Rev. Estivene seems to view the group in Maputo
as an extension of his lEAD, even though he exerts no control or influence over them.
Working with the Missionaries
The end of the Mozambican civil war in October of 1 992 and the coming of the
United Nations peacekeeping operation, ONUMOZ (Department of Public Informafion
2001), brought relative stability to Mozambique. By early 1993, refugees began returning
from camps in neighboring countries, and people who had fled to the cities and towns to
escape the fighting began returning to their mral villages and settlements. At the same
time, the Mozambican govemment adopted a relatively liberal policy regarding the
issuing of residency permits to foreign aid workers and missionaries. A variety of
denominational and non-denominational sending agencies began to recmit and send
Troutman / Igreja Evangelica Amor de Deus / 73
European and North and South American missionaries to Mozambique.
This influx of foreign personnel and money did not go unnoticed by the AICs.
Many leaders, especially of the smaller denominations, saw that inviting a missionary to
work with them was an opportunity to enhance their church's prestige in the eyes of their
peers and of the old, established mission-initiated churches, as well as a way to gain
access to financial, personnel, and educational resources they could not obtain in any
other way. As a result, a number ofAICs contacted missionary sending agencies to
request that a missionary come and work with them.
Rev. Estivene, by this time in his mid-sixties, was finding leading the lEAD to be
an increasingly heavy burden. There was never enough money for his or other leaders'
pastoral travels, and many local leaders seemed to have little idea of how to guide their
congregations. While he was a local pastor in the Igreja Fe dos Apostolos during the
decade of the 1960s, Estivene had seen firsthand the disadvantages ofworking under the
missionaries of the Apostolic Faith Mission. But whereas then it had been the
missionaries who were in charge, now Estivene was the Founder and head of his own
church and felt secure in that position. So, in view of the enormous potential benefits,
Estivene and the Direcgdo of the lEAD decided that they needed some missionaries to
come and help them. But who would send these missionaries to them?
Sometime in 1997, probably through contacts in the Encontro Fraternal, Rev.
Estivene heard about a mission called the Missdo Evangelica a Africa (Evangelical
Mission to Afi-ica, EMA [a pseudonym] ).'^^ The EMA is very active in Mozambique, and
EMA missionaries often provide training and support services for small, independent
denominations. Estivene approached the team leader of the EMA in Beira and requested a
married couple to come and work with them. In 1998, first-term missionaries Jacob and
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Alicia Freeman (pseudonyms) and their baby son arrived in Beira to partner with the LEAD.
The terms of the Freemans' agreement with the lEAD (Evangelical Mission to
Africa 1998) make clear what the church's leaders expected of their new missionaries.
They were to: 1) Learn the culture ofMozambique and specifically of the Sena tribe,
including taking Sena language classes two or three times per week; 2) Teach the Bible
to the pastors and people of the lEAD; and 3) Train the pastors of the lEAD to be trainers
themselves, able to prepare their own people for service in the local church. Although
lEAD leaders viewed Jacob Freeman as being still a jovem (young man; he w as just 29
years old and had only one child), as a sign of acceptance and respect he was given a seat
on the lEAD's Comite Exectivo (executive committee as a conselheiro (counselor).
Everyone involved had great hopes for the blessings the lEAD w ould experience through
their collaboration with "their missionaries."
However, from the start the Freemans' relationship with lEAD leaders was an
uneasy one. At the end of their first three-and-a-half-year term, each side had formed a
less-than-complementary opinion of the other. As traditional American Evangelicals, the
Freemans viewed several lEAD teachings as heterodox�for example, their espousal of
the doctrine of baptismal regeneration (see p. 180 below). The chief complaints of the
Direcgdo of the IEAD regarding the Freemans were two: 1) The missionaries, especially
Jacob, were making only slow progress in learning Sena, which limited his ability to
communicate with lEAD leaders, several of whom have only a limited command of
Portuguese; 2) The Freemans rarely travelled outside the Beira area and were giving very
little time to training IEAD pastors and people. Nonetheless, at the end of the Freemans'
first term of service, the leadership of the lEAD requested a renewal of their contract and
EMA leadership in Beira and the Freemans agreed.
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The Freemans, too, were dissatisfied with their language learning progress. In one
of our interviews (Freeman & Freeman 2010) they told me that they had sincerely tried to
learn Sena but had found this to be problematic as long as they lived in Beira, where they
were surrounded by people who spoke Portuguese. So, after their home assignment,'*' in
January, 2003, the Freemans returned to Mozambique determined to move to a small
town where they could study Sena more easily. The lEAD leaders were in favor of this.
The town the Freemans chose was Lamego. The young lEAD congregation there
was flourishing under the leadership of Pastor Mario Sande. Lamego was strategically
located halfway between Gorongosa and Beira, in the center of the lEAD's territory in
Sofala Province. In addition, they would be only about ten miles from Rev. Estivene's
homestead in Nhansalazi. With Pastor Mario's help, the Freemans bought land and Jacob
began building a house. The rest of family moved to Lamego in November, 2003.
The Freeman's move to Lamego had a significant impact on the local IEAD
congregation there. As Alicia's Sena improved, she began working with the women of
the church, and eventually formed a strong personal bond with many of them. The
Freemans also helped start Scripture memorization drills during the Sunday moming
service in Lamego, and gave a range of logistical and personal support to the church and
to Pastor Mario Sande and his wife, with whom they became close friends. Perhaps the
most visible, though not necessarily the most important, help the Freemans have given
the Lamego church was to raise funds for, and help them constmct, a small church
building with a cement floor, cement block walls, and a galvanized iron roof In 2010, the
congregation in Lamego was one of the two or three strongest in the entire lEAD.
The Freemans' have, however, had a much more limited impact on the IEAD as a
denomination. By late 2010, after twelve years in central Mozambique, Jacob Freeman
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had still not learned to speak Sena well, and this fact was a constant source of
dissatisfaction for Rev. Estivene and his Direcgdo. Although the Freemans gi\ e regular
training sessions in the Lamego church, they rarely do so in other locations. They have
also disagreed openly with Estivene and the Direcgdo over the amount ofmoney the local
churches are asked to send to the Direcgdo and the way these funds are used.^�
My interviews with the Freemans and with lEAD leaders revealed that another
source of great dissatisfaction and conflict between them has been their differing
perspectives on how frequently Jacob should travel to visit the various churches of the
IEAD. As an outsider, I am not qualified to render judgment on this question. However, it
is true that in four months of fieldwork I visited a larger number of different lEAD
churches than the Freemans had visited in twelve years. This, and the fact that 1 speak
basic Sena, repeatedly put me in the very awkward position of being compared to Jacob
Freeman. Estivene even suggested once that I might come and be "their" missionary!
In the Freeman's opinion, the top leaders of the IEAD are more interested in the
personal gain they can obtain from their leadership positions and their association with
expatriate missionaries than with the spiritual benefits their people might receive from the
missionaries' ministry. In contrast to the opinion of the lEAD leadership, the Freemans
feel that their work with the Lamego church and Jacob's work mentoring Mario Sande
has been of great value not just to that local congregation but to the IEAD as a whole,
since Pastor Mario constantly uses the skills he has learned to benefit the whole
denomination. Furthermore, the Freemans believe they have done all the traveling they
reasonably could have done in light of financial constraints and personal circumstances.
Since completing my fieldwork, through continued contacts with the Freemans, I
learned that relations between them and the lEAD's Direcgdo continued to deteriorate. In
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late 2012, the lEAD discontinued their cooperation with the Freemans and the EMA.
The lEAD in Late 2010
It is uncertain precisely how many congregations or members^' the IEAD had at
the end of 2010. The only document lEAD leadership was able to furnish me was the
Mapa Estatistico (Statistical Chart) prepared at the Conferencia Anual (Annual
Conference) in September 2010. According to that chart, the lEAD had just 3,164
members. However, from my observations, I estimate that the actual number may have
been as high as 3,600. The Mapa Estatistico did not list the number of local
congregations, but based on my observations, I estimate that these numbered about
forty-six.^^ (See Appendix A for lEAD statistics for 2010 and 2014.)
The IEAD was begun by leaders from the Acaia subgroup of the Sena people and
this subgroup formed the majority of the church for two decades. But as I noted above,
since the early 2000s growth had stagnated in the Beira area and there were indications
that growth was stagnating in Mutarara as well. In contrast, the church continued to grow
well in Gorongosa District, which in 2010 reported 2,586 members in 30 congregations�
roughly two thirds of the lEAD's membership and of its recognized congregations. As a
result, by late 2010 the geographic center and ethnic balance of the church had shifted
decidedly toward Gorongosa and the Magorongozi ethnic group. The long-term
consequences of this shift for the future of the lEAD remain to be seen.
Updated statistics I obtained show that the lEAD as a whole continues to grow
well. In August, 2014, it had 73 local congregations and 8,045 members. Gorongosa
continues to show the fastest growth, having added ten congregations and nearly fourteen
hundred members since 2010. However, the number of congregations and members in
Beira, Dondo, Nhamatanda, and Caia Districts has grown as well.
Chapter 3
WORSHIPING WITH THE lEAD
Pobee & Ositelu II assert that, "The authentic African-ness of the AICs is most
clearly demonstrated in their style ofworship" (Pobee & Ositelu II 1998, 26). No other
aspect of the lEAD is more representative of its character than its worship.
I begin this chapter by considering the influences that have shaped the pattems of
worship in the lEAD. Next, I list the basic components of an lEAD worship ser\ ice and
note the order in which these customarily occur. Then, I describe in detail several types
ofworship events the lEAD celebrates, focusing especially on the Sunday worship
service. Next, I look more closely at the most important elements that comprise an lEAD
worship service. After this, I discuss the spatial aspects ofworship in the lEAD and their
use of religious objects. Finally, I attempt to uncover some of the meanings and themes
that undergird worship in the IEAD.
Antecedents and Influences on lEAD Worship
The worship pattems of the lEAD did not develop in isolation. When Rev.
Estivene and his colleagues founded the lEAD, they brought with them various ideas and
experiences that influenced their selection and development of the pattems of activity
which comprise worship as the people of the lEAD now practice it.
The earliest antecedents of the worship pattems of the lEAD were the traditional
African worldview and religious practices that form the cultural milieu in which Estivene
and the other early members of the lEAD were raised, and which still form the cultural
backdrop for life in central Mozambique today. The Organization of African Independent
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Churches declared in a 1996 manifesto: "We attempted to come to grips with the
traditional beliefs and practices and worldviews implied" (Organization of African
Instituted Churches 1996). Most AICs reject such traditional religious practices as
divination, spirit-possession, and the use of charms to ward off evil (Anderson 2001a,
194ff), as well as such traditional social practices as polygamy and levirate marriage,
and rites of passage such as pita kufa (lit. "going beyond the dead," ritualized sexual
intercourse between a new widow and her dead husband's male relatives). The lEAD
leaders I spoke with were vehement that their church rejects all such practices.
However, my interviews with lEAD leaders and members revealed that many
elements from the traditional African worldview persist in their minds and hearts and
influence their understanding of the purpose ofworship, the way it should be conducted,
and its expected results. The most important of these worldview elements is belief in the
existence and activity of evil spirits who cause harm to and even possess the bodies of
ordinary people. Consequently, in the lEAD as in other AICs, Jesus Christ is preached as
a powerftil Savior who can liberate the demon-possessed and protect the believer from
the depredations of evil spiritual powers. Exorcisms, while not a weekly occurrence, do
occasionally take place during lEAD worship services.
Another potential influence on the style ofworship that characterizes the IEAD
today was Roman Catholicism. Estivene was baptized into Catholicism as an infant, and
continued as a practicing Catholic until early adulthood. Roman Catholicism would have
been a part of the early life of other co-founders of the lEAD as well. Under Portuguese
colonial rule in Mozambique, the Roman Catholic dioceses administered the system of
primary education for Portugal's African subjects. The Church's influence over the
African population was bolstered by the strategic location ofmission stations in key
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population centers across the region. These missions always included a hospital or clinic,
a church, and a school. There were also smaller, satellite schools in the surrounding rural
districts. Consequently, through its educational system the Roman Catholic Church was a
pervasive presence in the lives of the whole first generation of lEAD leaders. However,
as I related in chapter two, Estivene left the Roman Catholic Church while still a young
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man, and joined an igreja evangelica (evangelical church), the Igreja Fe dos Apostolos
(Apostolic Faith Church). By the time of the founding of the lEAD, Estivene had been
separated from the Roman Catholic Church for eighteen years. This could help to account
for how little similarity there is between the Roman liturgy, with its formalized prayers
and elaborate rituals, and the free, spontaneous worship that characterizes the lEAD.
A far more formative influence on the worship style of Rev. Estivene and other
founding members of the lEAD was the Pentecostalism of the Igreja Fe dos Apostolos
(Apostolic Faith Church), in which Estivene was converted to non-Catholic Christianity
and in which he served as a pastor for several years. The free, emotionally expressive
style ofworship typical of Pentecostalism is very appealing to many Africans. So it is not
surprising that when Estivene and others left the Igreja Fe dos Apostolos to start the
Igreja Nova Alianga they continued to promote an exuberant and relatively informal style
ofworship. When Estivene and his Acaia colleagues eventually left the Igreja Nova
Alianga to found the IEAD, they carried this same style ofworship with them again.
Additionally, the highly antagonistic attitude towards Roman Catholicism which tends to
characterize the larger Pentecostal movement, ofwhich the Igreja Fe dos Apostolos and
its founding mission, the Apostolic Faith Mission, were a part may have helped to
counteract any lingering influence of Estivene's Roman Catholic heritage.
A fourth influence on the pattems ofworship of the lEAD is the worship style of
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other non-Catholic churches in central Mozambique with which lEAD leaders and
members have had frequent contact since the lEAD's founding. These include the
various mission-initiated churches, the African/Ethiopian-type AICs they spawned, and
numerous AICs of the prophet-healing/spiritual type that are found throughout central
Mozambique.
How have these churches influenced the lEAD? lEAD congregations and their
leaders usually participate in the activities sponsored by the Encontro Fraternal
(Brotherhood ofChurches; see note 37) in their area. One of these acti\ ities, held more or
less monthly, is a joint worship service of all the member congregations of the Encontro,
featuring preaching by three or four pastors and musical presentations by groups from
various congregations. These joint services expose all the participants to each other 's
beliefs and worship practices. When the participants return to their own churches, they
take elements of what they have seen and heard and incorporate them into the life of their
own church. Over the long term, this continuing cross-fertilization between the different
congregations and denominations has led the various prophet-healing/spiritual type AICs
in central Mozambique to adopt many of the same basic beliefs, as well as to incorporate
similar structural elements and specific practices into their worship services. In this way,
the worship of other AICs around it has influenced the worship of the lEAD.
Order of Service in the lEAD
The worship of the lEAD is not liturgical in the typical sense of this term. When
1 asked Rev. Estivene whether the lEAD employs any particular liturgical elements or
practices as part of their worship services, he replied dismissively, "Nao, nao. Nao temos
nada de isso " ("No, no. We don't have anything like that." Estivene 2010j). There is,
howe\ er, one liturgical utterance used in the lEAD that is also common in Roman
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Catholic and mainline Protestant worship: The invocation of the Trinity. This ancient
Christian invocation, "In the name of the Father, and the Son, and the Holy Spirit.
Amen," in Sena, "Pa dzinaya Baba, naya Mwana, naya Nzimu Wakuchena. Aineni, " is
intoned at the beginning and end of virtually every prayer offered by lEAD members
whether publically or privately. But lEAD worshippers do not read from any sort of
service book; there are no hymns that must be sung on particular days, no prescribed
prayers which either pastor or congregation must memorize and say by rote; no recitation
of the Apostles' or Nicene Creed nor of the Lord's Prayer.
Far from being liturgical, lEAD worship services are characterized by an easy
going informality. Spontaneous expressions of praise are common; those speaking from
the pulpit or testifying sometimes tell humorous stories or make playful comments that
cause the congregation to erupt with laughter; and guests and members alike may make
unplanned-for contributions to the service.
Nevertheless, lEAD worship has an overall consistency from service to service
and from congregation to congregation across the denomination. Sen, ices are typically
composed of a limited set of standard elements arranged in a conventional order to form
predictable pattems of activity, with only minor variations to accommodate specific
situations�such as the presence of three church leaders of sufficient stature that all three
must be given an opportunity to preach. Even apparently out-of-the-ordinary incidents,
such as someone's manifesting an evil spirit and the ensuing exorcism, follow a general
pattem and cause comparatively little dismption to the service as a whole.
Certain elements and practices virtually always form part of an lEAD worship
service: Congregational singing and dance; congregational prayer; special prayer for
divine help or healing, with the laying on of hands by church officials; special musical
Troutman / Igreja Evangelica Amor de Deus / 83
numbers; the giving of offerings; public testimonies; the public reading of Scripture; and
the preaching of the Word. These usually occur in the following order:
� Pre-service singing and dancing
� Congregational singing and dancing
� Congregational prayer
� Announcement of the agenda of activities for the service
� Testimony time
� Recognition of guests and ofmembers who have returned after an absence;
the latter typically give greetings and a testimony
� Special musical presentations
� First sermon
� Congregational musical response
� Second sermon
� Congregational musical response
� Prayer and laying on of hands for any who wish to convert to Christ and/or to
unite with the local church
� Collection of offerings; and simultaneously,
� Laying on of hands and prayer for the sick or those with other special needs
� Announcements
� Closing Prayer
With this basic order ofworship in mind, I now move to a detailed description of
those worship events that are of particular importance for the lEAD.
lEAD W orship Events
The Sunday Morning Worship Service
The most important worship event of the week for the IEAD is the Sunday
moming service, in which the people of the IEAD gather to praise God, to hear God's
Word, and to fellowship together. lEAD congregations typically have other activities
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during the week, such as music rehearsals, prayer meetings, and group visits to the sick or
bereaved. All these activities include at least a brief period ofworship, which sometimes
expands to become a full worship service in its own right. However, due to the special
purpose of those activities, they are attended by only a limited segment of the
congregation. However, all lEAD members are expected to attend Sunday worship.
Most local lEAD congregations hold their Sunday services in a building they have
constructed themselves out of traditional materials�wooden stakes, bamboo poles, mud
bricks, grass thatching, etc. New congregations that have not yet constructed their own
building gather in the shade of a tree in front of an influential member's house, or in the
main room of the house if it is large enough to accommodate the whole group.
The announced starting time for Sunday worship is usually 10:00 a.m. The
average service lasts for two to two and a half hours; special services may last three hours
or longer. Though the members may arrive in any order, there is a fairly predictable
progression of arrivals and activities from about half an hour before the service time,
when the sanctuary or worship area is completely empty, to the time when the majority of
the attendees have arrived and the worship service proper may be said to have begun.
Before the service. First to arrive at the church building, often forty-five minutes
before the service time, are two or three young children who live near the church
building. Their families may or may not be members of the congregation, but the children
know there is a service every Sunday moming and they are always curious to see what
goes on. When the children reach the church, they find the door still shut, so they mn off
to play, laughing and squealing as they chase each other around the churchyard. But they
do not go far, and retum as soon as they see people beginning to arrive for the ser\ ice.
Shortly after this, an adult man or woman who lives nearby and ser\ es as an
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unofficial caretaker arrives at the church, unlocks the doors, and begins to prepare the
building for the day's activities. During much of the year it is dry and windy in central
Mozambique, and most church buildings have no shutters covering their windows, so a
thin layer of light brown, powder-fine dust covers everything inside. A few leaves and
bits of trash may have blown in, too. So, the first order of business is to sweep out the
church and the caretaker goes in search of a broom. While he is gone, some chickens
make their way into the church, clucking softly to themselves as they peck and scratch
under the church benches. When the caretaker returns with a broom, he chases the
chickens out amidst squawks of protest. The commotion attracts the attention of a stray
dog, which trots over and peers curiously into the church, but dashes away yelping when
the sweeper swats at it with his broom and hisses, "Suka!
"
(Get out!). The "broom" the
caretaker is using is often just a leafy branch from a nearby tree, but he wields it
energetically, raising a cloud of dust that billows out the open doors and windows. After
the sweeping is finished and the wind has blown the dust cloud away, the caretaker takes
a rag and wipes clean each of the eight to ten low wooden benches and four to six
straight-backed wooden chairs that the congregation has been able to buy over the years.
Then he goes up onto the platform and wipes off the top of the pulpit, which may be a
permanent fixture constructed ofmud bricks with a wooden plank set across the top, or
may be a moveable piece of furniture. While the caretaker is doing this, two or three
more church members arrive and begin to arrange the chairs and benches. The chairs are
carried up onto the platform and set with their backs against the wall, an equal number on
each side of the pulpit. This is where os grandes (the big ones, i.e. the church leaders)
will sit. The benches are set in neat rows on the men's side (the right side as seen from
the pulpit) of the church.
'^'^
Then, one of the group brings several large (six to eight feet
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Figure 3.1 - Floor plan of typical lEAD church building
Troutman / Igreja Evangelica Amor de Deus / 87
on a side) straw or split-bamboo mats from where they had been leaned in a comer. The
mats are unrolled and shaken clean of dust, then spread out to cover the floor on the
women's (the left) side of the church. Now the building is ready for worship.
The pre-service. It is now only a few minutes before 10:00 a.m. and other
members of the congregation are arriving. Among the first to take their seats are the
percussionists, typically two or three young men. Already they have been outside,
checking over their ng 'oma (dmms), re-tying the goat or antelope-skin dmm heads as
needed. If there is time, the dmm heads will be heated by placing the dmms near a small
fire or setting them out in the blazing moming sun. The heat causes the leather heads to
shrink tight. Every few minutes, the dmmmers give the dmms an experimental tap, then
retum them to the heat until they produce a clear, resonant tone. Then the drummers carry
their instmments inside, take their places on one of the benches, and begin to beat out a
rhythm, tentatively at first, and then with growing assurance. At the sound of the drums,
the children who have been playing nearby come back and file into the building.
By 10:00 a.m., people are arriving in a steady stream. As they enter, some go to
the front of the church and kneel to pray for a few moments before taking their seats.
There is a relatively consistent segregation of the sexes in IEAD worship services: The
men and adolescent boys sit on the benches on the right side of the church (from the point
of view of one standing in the pulpit); the women, adolescent girls, and young children sit
on mats on the floor on the left side; and the older pre-adolescent children of both sexes
occupy the zone in between. However, because the majovem (young people's) singing
group is identified as a distinct social unit, the unmarried youths and young married
adults of both sexes who compose the group usually sit together on benches in a section
specially reserved for them on the right near the front of the sanctuary (see figure 3.1).
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As soon as a dozen or so people are present, someone stands (usually a woman)
and begins to sing. The drummers start to play and quickly match the singer's tempo, and
the people join in the singing as soon as they recognize the song. The music is highly
rhythmic and invites participation with the body as well as the voice. Some people start
clapping their hands while others begin to dance. Church dancing has a distinctive style.
There is very little of the sensual hip-swaying that characterizes dances at the bwadwa
(a traditional drinking establishment). Rather, in church dancing, the dancers' steps carry
them mainly forwards and backwards or from side to side. They may stamp the ground
in rhythm to the music, or step-hop from one foot to the other, their bodies jigging up and
down. The dancers' arms are kept bent at the elbow and held out a bit from the body,
sometimes swinging back and forth in rhythm to the music, sometimes held relatively
stationary.
It is now some minutes after 10:00 a.m., and the pre-service singing and dancing
is in full swing. People continue to file in and take their places. Almost nobody sits down;
instead, they stand clapping or join in the dancing. At about this point, the pastor local
(Local Pastor), the secretdrio da igreja (church secretary), sev eral maanciao (elders) and
possibly a muvangeli (evangelist) or two file in the side door and onto the platform.
Those possessing higher status typically sit nearer the center of the platform. The men
kneel at their chairs for a moment of prayer before sitting down. The arrival of these
leaders signals that the service proper may begin. It is now about 10:15 a.m.
Congregafional singing. Pobee & Ositelu II (1998, 26) note that the AICs'
"worship makes use of genuine African music, the music flowing from the natural
rhythms of the words." This certainly describes the music in IEAD worship services. In
the twenty-five worship services I attended, the congregations made no use at all of
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Figure 3.2 - "Os Grandes" on the platform at Nhataca-taca, September 26, 2010
imported European hymns. All the music was of African composition and most of it was
distinctly African in style.
During congregational singing in the lEAD, anyone present is free to initiate a
song and the congregation will join in; however, there are usually only two or three
persons who are both good enough singers and have the necessary self-confidence to do
so. One of these leads out with the first lines of a song. The drummers pick up the beat,
and the congregation joins in as soon as they recognize the song. Someone, usually a
young man, picks up a chichekete (a flat instrument made of thick grass stems and filled
with fine gravel, which rattles loudly when shaken). He holds it loosely in the fingers of
both hands and shakes it from side to side, while striking it sharply with his extended
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thumbs. Two or three women take up tin can rattles and begin to play them by rapidly
tossing them back and forth from one hand to the other with great dexterity. The sound of
the combined singing, clapping, drumming and rattling is so loud it is almost palpable.
This time of congregational singing varies in length and number of songs, but
averages from fifteen to twenty minutes. As one song concludes, someone will begin
another. As the singing continues, the tempo of the music increases, the drums beat more
loudly, and the dancing grows more energetic. One of the young men gives an exultant
whoop of praise, and the women respond with peels of joyful ululation.
Congregational prayer. After fifteen to twenty minutes of singing, the Secretdrio
or the pastor local nods, gives a small wave of his hand, or perhaps goes to the pulpit, to
indicate that it is time for prayer. The current song ends quickly, and then one of the song
leaders begins a calmer chorus to put everyone in the proper frame ofmind for prayer.
This time there is no dancing, clapping or drumming; the congregation sings reverently,
some with heads bowed, others with faces upturned toward heaven. One popular prayer
chorus, sung in the Shona language, begins:
Munoshamisa, Ishe Jesu:
You are amazing. Lord Jesus:
Mandiregerera zvitema [zvanguj;
You forgave [my] evil deeds;
Mandibabatidza no Mweya wenyu:
You baptized me with your Spirit;
Munoshamisa, Jesu!
You are amazing, Jesus!
As the prayer chorus nears an end, the church doors are firmly shut (see "The
Church Doors" below for the meaning of this). In the IEAD, the congregation usually
kneels for prayer. The pastor or other person leading the service says, "Tinamate!
"
("Let
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us pray!") and the congregation begins to pray. As is typical in the AICs (Oduro et al.
2008, 93), people pray aloud, voicing their praises and petitions freely, oblivious to
anything but their longing for God to hear their prayers. The people's faces are a study in
fervent concentration, eyes closed, brows furrowed. Some punctuate their prayers w ith
vigorous nods of the head; others gesticulate with their hands, as in animated
conversation. Nearly everyone is completely caught up in their praying; almost no one
looks around, except the gosa (usher/door keeper), who occasionally casts a quick glance
about to make sure all is as it should be. Some children cover their faces with their hands
in an effort to concentrate on their prayers. However, after a minute or two, curiosity
overcomes piety and they open their eyes and peak furtively about. When their gaze
meets that of the gosa, some children snap their eyes shut and resume their prayers with
exaggerated fervor. Others, however, stare back frankly for a few seconds, then continue
to look around to see if anyone is doing anything especially interesting.
The congregation continues to pray aloud for several minutes. Then, apparently of
its own accord, the praying begins to wind down (in some churches, a small bell is rung
to signal that people should grow quiet). When only two or three are still murmuring their
petitions, the pastor local or someone he has called on raises his voice and prays in the
name of the whole group. If the people are kneeling, the one leading out in prayer does
not stand, nor even raise his head, so it can be difficult to understand what he is saying.
The prayer always begins with the invocation of the Trinity, "Pa dzina va Baba, na
Mwana. na Nzimu Santu, ameni.
"
("In the name of the Father, and Son, and Holy Spirit,
Amen.") As he prays, the prayer leader's voice rises toward a climax of earnest petition
or heartfelt praise, then diminishes gradually until he concludes, once again, with the
w ords, "Pa dzina va Baba, na Mwana, na Nzimu Santu, ameni!
"
Some of the
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congregation respond by murmuring a devout phrase such as, "Kufuna kwanu kuchinve "
("Thy will be done!"). Then the people take their seats once again.
Reading of the agenda. After the prayer time, the person leading the serv ice�
usually the secretdrio da igreja (church secretary)�goes to the pulpit. After a few words
of greeting he announces the agenda for the service, reading from notes written on a sheet
of coarse, lined paper torn from one of the cheap, paperbacked cadernos (notebooks)
used in school by students of all ages. The special singers and others who will play an
active role in the service pay close attention to hear when their tum will come. But if they
do miss hearing part of the agenda they need not worry, since the Secretdrio will
announce what comes next at each new stage of the service. Consequently, worship
services tend to proceed fairly smoothly from start to finish.
Testimonies. After the agenda has been read, the next worship acfivity is kuikha
umbo (giving witness), i.e. extemporaneous public testimonies. One of the song leaders
begins a choms, which encourages believers to praise God for his goodness, and the
congregation joins in. After a briefperiod of singing, someone stands and makes their
way up the center aisle to a spot near the front of the church. Facing the congregafion, the
mboni (witness) intones, "Aleluya!
" and the congregation responds, "Ameni.
"
A typical
testimony begins something like this:
" 'Sakuza Mbuya adandikoya pa sumana ino ..."
("1 praise the Lord who has kept me this week ...") Then the particulars ofGod's
blessings are related, sometimes in a few terse phrases, other times at some length,
depending on the personality and fervor of the one tesfifying. Occasionally someone
praises the Lord Jesus for dying on the cross for our sins. However, usually those who
testify thank the Lord for such concrete blessings as improved health or healing after an
illness, protection during a dangerous accident while traveling, help in finding a job, etc.
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The testimonies continue until all those wishing to speak have done so�typically
four or five people, though in an enthusiastic crowd, seven, eight, or even ten may testify.
On days when planned special activities mean the service will be long already, the person
leading the service will specify that only three or four will be allowed to testify. One
other interesting aspect of the testimony time in lEAD services is that any visitor who is a
believer, whether from some other locale or from a sister denomination, is expected to
stand and give greetings and a testimony. These testimonies are usually received with
satisfied cries of "Ameni! " and ululation by the women of the congregation. Often the
people will applaud.
Special musical presentations. When the testimonies are finished, the service
leader announces that it is time for the day's special music. In most churches, three
groups sing every Sunday: First comes the juvenile group (older, pre-adolescent
children); next, the madzimai (adult women) sing. The madzimai group is sometimes
referred to as the cotete (from English "quartet"), though the ensemble may number
eight, ten, or even more; finally come the majovem (youths from adolescence through
young adulthood). The majovem group is often called the cheche kwaya (from English
"church choir"); theirs is usually the largest and best-organized group of singers.
Each group of singers lines up outside the door at the back of the church building
and marches in slowly, singing a chorus as an introit. Sometimes this first chorus has to
do with traveling to Jerusalema (Jerusalem, i.e. heaven). When the group reaches the
front of the church, they line up either in the performance space (see Figure 3.1 above)
or, if the pulpit can be easily moved aside, on the platform. The leader of the group may
direct various ones to trade places until they are arranged to her or his satisfaction. Then
the leader begins the first song, and the group joins in.
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The three singing groups typically differ somewhat in the manner of presentation
of their songs. The children usually do not dance much, but stand relatively still as they
sing, some bashfully looking at the ground while others stare uninhibitedly at the
congregation. As the children sing, the church's percussionists may join in. The
children's singing is always received with much amen-ing and many peals of ululation.
As the children are finishing their last song, the madzimai, get up from their
places and go outside to line up for their entrance. The women may or may not employ
any special choreography or dance steps as they march in and line up at the fi-ont of the
church. However, when they sing they will most likely dance, enthusiastically but not
frenetically. As they begin to sing, the percussionists may pick up the rhythm and
accompany them. And, in an interesting twist, the women may be joined by two or three
of the young adult men, who stand behind the group and sing along with them in a sort of
basso ostinato accompaniment. The first time I saw this, I was quite surprised and
misinterpreted it as the young men's homing in on the women s songs. However, the
women themselves do not seem to mind; perhaps they even appreciate the increased tonal
depth the young men's voices provide. In some cases, the young men who sing along also
play the chichekete, which makes the songs more enjoyable for singers and audience
alike. The adult women's songs are received with great satisfaction and many amens.
After the adult women sing, sometimes other special songs are presented by small
ensembles or individuals. An extroverted visitor may get up for an impromptu solo, and
this is always greeted by the congregation with great approval. During the last of the
songs by the madzimai or other group, the young people of the majovem group get up and
go outside to line up for their big entrance.
The musical presentation by the majovem or cheche kwaya is the highlight of an
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lEAD worship service. The singers range in age from adolescents as young as twelve to
young adults in their mid to late twenties, already married and with children of their own.
At the lower age limit, I was told that a young person may join the group as soon as they
are able to memorize the words and music to the songs and to remember and perform
the dance steps. At the upper end of the age range, it was explained to me that at some
point�perhaps when they have three or more children, or when they simply no longer
appear particularly young�one of the church leaders will speak privately to the singer
and suggest that it is time for them to stop singing with the majovem because they are
now a munthu wankulu (big person, i.e. a mature adult).
In every case I witnessed, the majovem 's special songs were accompanied by
some form of dance. This varied from free-style series of steps, stamps and hops to
tightly choreographed routines reminiscent of a military drill team. Some groups
compose their dance routines on the fly, as first one and then another young person
performs a sequence of steps (selected, I imagine, from a shared repertoire) and the others
quickly follow their lead. Other majovem groups present a well-planned and carefully
rehearsed drill team-style routine, marching up and down the center aisle, or back and
forth in front of the platform. These dance routines always prompt the congregation to
shouts of "Ameni! " and bursts of ululation. As the group sings, an older woman from the
congregation gets up and walks around them waving a capulana (a rectangular cloth used
as a wrap-around dress or for tying a baby on one's back) above their heads in a
traditional cultural demonstration of satisfaction and blessing.
Bible memorization. At the Lamego church, after the majovem finish their songs,
the next activity is a congregational Bible memorization session in which the people learn
selected Scripture passages in the Sena language. The professora (teacher) for that day
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says a phrase of the verse and the congregation repeats it.^^ After they have gone over the
verse several times phrase by phrase, the professora prompts them to try to say the verse
from memory. If they get the words mixed up, she chides them good-naturedly about
their slowness and the congregation laughs self-consciously. Although the professora has
the passage written on a piece of paper, the congregation has no written or visual cues of
any kind to help them remember the text; the material to be memorized is presented in
oral form alone. At the time ofmy fieldwork, only the Lamego church incorporated
congregational Bible memorization into their Sunday worship. However, when he
attended worship at Lamego, Rev. Estivene seemed accepting of this innovation, and
church leaders from other areas have talked about adding Bible memorization to their
worship services as well. So, it is possible that the practice will spread and eventually
become a standard element of lEAD worship services.
First sermon. In most lEAD services, there are two sermons. The first is usually
presented by the less prestigious of the day's designated preachers. If, for example, the
Founder is to preach the second sermon, the first may be preached by the Secretdrio
Provincial (provincial secretary), or the Pastor Distrital (district pastor), or some other
church official who has accompanied the Founder on his travels. If there is no special
guest that day and the local pastor is going to preach the main sermon, then some other
member of the local church, perhaps one of the local maanciao (elders) or avangeli
(evangelists) will preach first. Since the first speaker is usually lower in the church
hierarchy, his sermon is expected to be relatively short�from ten to twenty minutes in
length at most. On the occasions when I witnessed the first speaker's preaching
significantly longer than this, it was obvious that the listeners were becoming restive. The
first speaker is supposed to get the people warmed up and ready for the second, more
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important speaker's sermon, not tire them out so that they will be falling asleep during it!
When it is time for the first sermon, the Secretdrio da Igreja (church secretary) or
whoever is leading the service goes to the pulpit and introduces the speaker. The people
stand and the song leader leads them in a chorus, complete with drums and possibly some
dancing, to welcome and show appreciation for the speaker. As the people sing, the
preacher gets up from his chair and slowly, deliberately makes his way to the pulpit. He
spreads out his Bible with exaggerated care and tums to the passage he has chosen as his
text, then he looks out at the congregation, perhaps raising his hands to signal the people
that he is ready to begin. The singing ends quickly and the people take their seats.
Almost anyone who addresses the congregation in the lEAD begins by calling
out, "Aleluya!
"
to which the people respond in unison, "Ameni!
"
This ritualized call and
response is repeated two or three times before the speaker begins his message. In
addition, at strategic moments throughout the sermon, the preacher will emphasize his
point with another call of "Aleluya!
"
to which the people will respond with the
obligatory, "Ameni!
" If the preacher has said something he thinks the people may not
have liked very much, he challenges them to give their assent by calling out
questioningly: "Aleluya?
" and staring pointedly at them until they respond with a
sometimes not-entirely-enthusiastic, "Ameni.
" If the preacher is not satisfied with the
response, he shouts again, this time with exaggerated enunciation, "A-le-lu-ydaa!"
drawing out the last syllable for emphasis. The congregation's second response is nearly
always a much more enthusiastic, "Ameni!
"
perhaps accompanied by ululation or
scattered applause.
Congregational musical response. After the first preacher has finished, as he is
retuming to his seat, someone in the congregation begins a song and the congregation
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stands to their feet and joins in, perhaps dancing a bit. Then they sit down again.
Second sermon. Since the second sermon in an lEAD worship service is usually
given by the most prestigious pastor in attendance, the introduction of this second speaker
is often made by the next-most-senior leader present. When the speaker is introduced, the
congregation once again sings and dances its welcome, with the volume of the song and
the energy displayed in the dancing being roughly proportional to the importance and
popularity of the speaker. The speaker makes his way to the pulpit, arranges his Bible and
notes (if any), then looks up and shouts, "Aleluya!
"
and the sermon has begun.
In the lEAD, when someone preaches they rarely read their chosen Scripture text
for themselves; instead, they call on someone else to read it for them. The chosen reader
positions himselfoff to the side of the preacher, standing so that any light entering
through the church's side door shines on his Bible, making it easier for him to read.
Commonly, the preacher calls for a single verse to be read, then comments about the
verse�or takes it as his point of departure�for several minutes. Then the preacher calls
for the next verse to be read, and comments about that verse. This alternating pattem of
text and commentary continues until the entire chosen passage has been read. After the
whole passage has been read and commented upon, the sermon may continue for quite
some time. Occasionally, during the rest of the sermon, the preacher may call for the
reading of some other biblical passage in support of his point.
Many speakers illustrate their sermons with colorful stories. Sometimes these are
vignettes from daily life, in which husbands and wives quarrel and children petulantly
demand their way. At other times, the illustrations are in the style of traditional African
fables in which monkeys, rabbits, hyenas, and other animals play clever tricks on each
other or suffer for their cupidity. Some speakers, such as lEAD founder Estivene, are
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master storytellers who can hold a congregation spellbound one minute and have them
laughing hilariously the next.
A typical second sermon lasts from thirty to forty minutes. When the preacher
finishes, he tums the pulpit back to the secretdrio or other leader. The service is now
nearing its end. However, there are still two major elements that are invariably included:
The collecting of the peoples' offerings, and the laying on of hands and praying for the
sick. Usually these activities take place simultaneously, but here I describe them
separately.
The offering. The secretdrio stands to announce that it is now time for the people
to give their offerings. He calls for the offering "plates" to be brought. These may be
actual plastic plates like those from which many people eat every day, or they may be
pisero ([sg. chisero] round, shallow, flat-bottomed baskets used for winnowing grain).
The offering receptacles are placed either on the table which is almost always standing
immediately in Iront of the pulpit, or on the top of the pulpit itself Occasionally no plate
or other proper receptacle can be found, so the givers deposit their offering directly on the
table or pulpit. Sometimes, an open Bible is used to receive the offering.
At this point, the song leader starts singing, the dmms and chicheketes pick up the
rhythm, and members of the congregation join in. The offertory is an integral part of the
offering time; an offertory with inspiring lyrics energetically sung creates a positive
atmosphere for the actual act of giving. One offertory choms, consisting of only six
words in Sena and two musical phrases, expresses the people's joy as they give:
Kupasa kusandikomera, kupasa!
Giving makes me glad, giving!
Kupasa kusandikomera. kupasa!
Giving makes me glad, giving!
Troutman / Igreja Evangelica Amor de Deus / 100
As they sing, members of the congregation file down the center aisle, some
dancing, others merely walking, to the front of the church. There they place their offering
in the plate in fiall view of everyone, so that any who wish may see how much everyone
else was giving. The majority of the givers bring only a coin or two, worth only a few
U.S. cents, which they drop in the plate without ceremony. Some glance around to see if
anyone has noticed them, evidently embarrassed by how little they have given. But in
almost any worship service, at least a few people bring banknotes of ten or twenty
meficais (US $0.35 to $0.70).^' These givers either toss in their gift with exaggerated
nonchalance, as if to diminish its value, or else deposit it in the plate with a visible
flourish, their evident purpose to guarantee that their gift be noticed by everyone.
However, this is not necessarily a matter of self-aggrandizement; as I watched them, it
appeared to me that many were genuinely pleased to be giving a worthy offering to the
Lord. These larger gifts are usually greeted with approving shouts of "Ameni!
"
or brief
peals of ululation. Besides this general congregational interest in how the offering is
proceeding, church officials watch openly to see how the funds are coming in.
The collection of the offering takes anywhere from five to fifteen minutes,
depending on the size of the group. As soon as everybody has had an opportunity to bring
their gift to the front, the Secretdrio da Igreja takes the plates from the table, dumps the
money out onto the pulpit, and with one or two other men counts it in plain view of
everyone. Occasionally, when the congregation is large, about halfway through the
offering procession the secretdrio may take the plates from the table, dump the money on
the pulpit and quickly retum the plates to their place, so that he and his helpers can get
the counting started sooner. Once the total is known, it is announced publically. If the
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amount seems appropriate for the number of givers present, and especially if the church
leaders seem pleased, there will be many amens and much ululation. If, however, the
amount is less than expected, the local pastor or another official will remonstrate with the
people: "Ndi pepi basi? Nkhabe pinango? Tendeni pontho!
"
("That's it? There's no
more? Let's go again!") At this, the song leader and musicians start another chorus, and a
second offering procession (albeit usually ofmuch shorter duration) begins. This time a
running count may be made and publically announced as the money is coming in. If the
amount is still unsatisfactory, the church leader may call for a third offering, and while
this is being collected, he will alternately encourage and berate the congregation until
either he is satisfied with the amount or it becomes clear that the people have given all
they will. Then the final total is announced, officially concluding the offering time.
Figure 3.3 - Local pastor praying for the sick, Lamego, November 14. 2010
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LavinR on of hands and prayer for the sick. While the somewhat jumbled
procession of offering-givers is coming and going, other people begin to leave their
places and come to the front of the church and kneel down in a mute request for special
prayer. One or another of the officials on the platform, perhaps along with their wives,
goes to those kneeling, lays hands on their heads, and prays for them. The supplicants are
usually petitioning God to relieve them of some physical complaint, so often the one who
lays hands on them prays for their healing without consulting them first; at other times,
the pastor or other official stoops down to ask the person about their specific need before
beginning to pray. As soon as they have been prayed for, the supplicants get up and go
back to their seats, and others come and kneel in their place. It is not uncommon for half
the congregation eventually to come forward, so that the laying on of hands may last for
ten minutes or longer. Those doing the praying do not rush, but move methodically from
supplicant to supplicant until everyone who wishes has had the opportunity to kneel and
receive God's touch. Sometimes the church leaders themselves take tums kneeling down
and laying hands on and praying for each other. Throughout the entire time, the
congregation continues to sing.
Announcements. When all the supplicants have been prayed for and everyone has
retumed to their seats, the secretdrio stands and goes to the pulpit to inform the people
about the various church activities that are planned for that week. For example, the group
of designated local leaders that ftmctions as a goveming body for the congregation may
meet immediately after the worship service to deal with some specific situation that needs
urgent attention. In addition, virtually every Sunday aftemoon one or more groups from
the church goes visiting. Often, it is the madzimai or the majovem who go to visit those
from among their number who have been sick recently, especially those who were absent
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from the moming worship service. Activities during the week usually include prayer
meetings at the homes of various members and the majovem'?, combined Bible study and
music rehearsal on Saturday aftemoon. One other very important activity I heard
announced at some churches was a group's going house to house in one of the
neighborhoods surrounding the church to evangelizar (evangelize).
Closing praver. After the last announcement has been made, the secretdrio calls
on the people to stand for the closing prayer. The person who prays this final prayer may
have been chosen and informed in advance, or the secretdrio may call on any prominent
adult member of the congregation or one of the day's visitors to pray. The church doors
are once again shut, and everyone bows their heads for what is usually a relatively brief
prayer, thanking God for the service and asking Him to go with the people to their homes
and to accompany them throughout the week.
Greeting the congregafion. After the closing prayer, the leaders on the platform
move quickly down the aisle through the crowd and outside the church's main entrance,
where they form a greeting line. As the people exit, they pass down the line, shaking
hands with each leader in tum. Some of the leaders nod and smile at the people as they
shake hands. Others murmur a blessing such as, "Mulungu mbakuphedzeni!
"
("May God
help you!") Many of the women in the congregation have a baby slung loosely around in
front of them in a capulana, so the leaders take a moment to tickle the baby under its
chin, which nearly always brings a smile to the mother's lips. Toddlers cling to their
mother's skirts as she moves down the line while older children pass down the greeting
line on their own. When the church leader extends his hand, some children take it shyly;
others do not wait for the leader to notice them, but boldly stick out their hand to be
shaken. The leaders may bend down to speak a few words to the children face to face.
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After they have been greeted, the more mischievous of the children scamper around and
get back in line, then run away giggling when one of the leaders says with mock dismay,
"Eh! Nao cumprimentei voce jd?
"
("Hey! Didn't I greet you already?")
Once the last of the congregation has shaken hands, the leaders go back inside the
church to collect their Bibles, to supervise the final recount of the offering, and to watch
as one or two women roll up the mats and retum them to their place in a comer of the
church. Sometimes the church benches are left where they are. However, stolen benches
are easily sold, so often the benches are carried to the home of a church member who
lives nearby and stacked against the living room wall for safekeeping; or the benches may
be stacked in the middle of the church and chained and padlocked to one of the columns
supporting the roof. Finally, the church doors are padlocked shut, and the man or w oman
who serves as the church caretaker takes the key home until it is needed again.
The Primeira Semana Service
In all lEAD churches, the service held on the first Sunday of the month is called
Primeira Semana (First Week). The Primeira Semana service is officially designated as
the day for people to bring their tithes and offerings in order to reforgar o cofre da igreja
(fortify the church treasury). Congregations near the Sede Distrital (district headquarters,
i.e. the church the Pastor Distrital attends) are supposed to suspend their own worship
service and send as large a delegation as possible to a joint service at the Sede.
Sometimes a congregation that is nearby sends a group of young people along with their
pastor and church secretary. Often, however, the groups representing the congregations
are small, with only the local pastor and/or the church secretary attending, and it is not
uncommon for more remote churches to send no one at all.
Whatever the size of their delegation, each church is supposed to bring its
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contribuigdo (contribution). When the service reaches the point at which the tithes and
offerings are to be collected, a representative of each church brings his group's offering
forward in tum, it is counted, and the total is announced publically. Each amount is
acknowledged by at least some applause and ululation from the congregation, but
predictably, the larger the offering, the louder the acclaim it receives.
At the end of the service, the Pastor or Secretdrio Distrital (district pastor or
secretary) collects the combined offering. He will take it to the next meeting of the
Comite Executivo (executive committee and tum it over to the Pastor or Secretdrio
Provincial (provincial pastor or secretary) to be tallied and kept until needed. The lEAD
has no separate office of tesoureiro (treasurer) at any level of organization.
The Primeira Semana service, then, is first of all about the collection of offerings
for the lEAD's national treasury. But it also serves as an opportunity for the members of
different congregations to get to know each other. Each of the larger delegations is
expected to present two or three special musical numbers; smaller delegations from two
or three local churches may band together to make a joint presentation. Everyone enjoys
this special music immensely. Indeed, this combination of fellowship and special music is
a major attraction of the Primeira Semana services.
In my description of a typical Sunday worship service, I noted that the Lamego
congregation has a Bible memorization session in each Sunday moming service, and that
they are, up to now, unique in this. Another unique innovation the Lamego church has
instituted is the Primeira Semana a Majovem (first Sunday for the youth), which despite
its name takes place on the second Sunday of each month. On this Sunday, the young
people take complete charge of the worship service, leading the congregational singing,
reading the agenda, leading the congregation in prayer, and even preaching the sermons.
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When the offering is taken, whatever is collected is tumed over to the young people to
ftind their activities. The majovem group at Lamego is quite active; they visit sick church
members, help clean and maintain the church building, and periodically do house-to-
house evangelism. And, of course, they sing each Sunday�usually very well! Because of
their service to the church, the young people of the Lamego congregation are highly
regarded by the adults of the church. Consequently, the offerings on the Primeira Semana
a Majovem are often substantial, mnning to several hundred meticais (US S 10 or more).
The Sacraments
The lEAD celebrates various special observances that either take the place of or
are celebrated within the context of regular Sunday moming worship services. The most
important of these observances is the celebration of the sacraments (although 1 never
heard the leaders of the lEAD use this word). Despite Estivene's Roman Catholic
background, the church he founded recognizes two sacraments only: o Baptismo Cristao
(Christian baptism) and a Santa Ceia (the Holy Supper, i.e. the Eucharist). During my
fieldwork, 1 observed and participated in a Eucharist service, which I describe below.
A Santa Ceia. A Santa Ceia (the Holy Supper) is the name used to refer to the
Eucharist in the lEAD as well as in many other AICs and denominational churches in
Mozambique. In the lEAD, the Eucharist is not celebrated in a separate worship event,
but rather is added to an otherwise normal Sunday moming worship service. 1 have
already described a typical Sunday worship service, so here I comment upon only those
parts of the service that pertain specifically to the celebration of the Eucharist.
The Santa Ceia I participated in was celebrated on Sunday moming, November 7,
2010 in the IEAD church at Lamego. Attendance for the day was somewhat above
average, with perhaps 120 present by the fime the Eucharist was actually served. From its
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beginning up to the sermon the service was the same as any other Sunday service. The
congregation sang and danced with its customary enthusiasm but there was nothing in
their voices or movements to indicate any special sense of anticipation at what was to
come. The congregational prayer seemed no more fervent than usual and was, in fact,
shorter than normal, lasting less than two minutes.
During the first twenty to twenty-five minutes of the service, the church leaders
who collectively presided over the Eucharist were not present in the church. Instead, they
were at the house ofMario Sande, the Secretdrio Distrital ofNhamatanda, performing a
pre-Eucharist ritual in which the bread, wine, cups and trays to be used in the celebration
are carefully prepared and blessed. I did not learn of this preparation ritual until it was too
late to attend it, but it was explained to me that during the brief but reverent ceremony,
the large pieces of homemade communion bread are broken into small pieces, the
Eucharistic wine is diluted with water and sugar, and a prayer is said over everything.
Then the communion elements are transported to the church building and place inside the
pulpit until fime for the sacrament to be served.
One notable feature of the service was the content of some of the musical
numbers. When it was the adult women's tum to sing, they performed a short musical
drama with an evangelistic theme. The women lined up in the performance area in front
of the platform, facing the congregation. Then one woman, posing as a seeker, came in
the door at the back of the sanctuary and walked slowly up the aisle, singing plaintively:
Abale, ndichitenji? Sathana andimanga!
Sisters, what shall I do? Satan has bound me!
Ine ndisafuna kudza kunamata.
1 want to come to pray!
In both mission-inifiated churches and AICs, the expression kudza kunamata (lit.
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come to pray) signifies converting to Christianity. (See "Conversion" in chapter four for
more on the term kunamata.) In response, the other women called to the "seeker" in song:
Bwera, bwera, bwera kuna Yesu!
Come, come, come to Jesus!
This exchange between the seeker and the other women was repeated three times
as the seeker slowly made her way down the center aisle until she reached the front of the
church. There, she knelt down and the spokesperson for the group asked her a series of
questions intended both to explain the gospel and, by her giving her explicit assent to
each point, to make certain she had at least a minimal understanding ofwhat was entailed
in converting. Then, the woman symbolically enacted her conversion by standing up and
taking her place in the group. At this, the congregation expressed its satisfaction with
cries of "Ameni!", "Aleluya!", and ululation.
Next, it was the majovem group's tum to sing. They had been informed that the
Santa Ceia would be served that day and their second song seemed especially relevant to
58the occasion. The lyrics were in a mixture ofChichewa and Sena, so I had trouble
catching the exact words. But they included the exhortation, "Be tme children of God the
Father," and the plea, "Your love for us is so great. Father: Forgive us!"
When it was time for the preaching, because the sacrament was to be served by
Pastor Provincial Faria Hale, Rev. Estivene preached the first sermon, even though he
was the senior leader present. After some introductory greetings, he was ready for his
selected scripture passage to be read. Having witnessed only a few minutes before the
Bible memorization session in which the Lamego congregation was leaming passages of
Scripture in Sena, Estivene remarked that he thought this was a good thing. Howev er, he
said, he still preferred to have the Scripture read in Shona when he preached. So the
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Secretdrio Provincial of Sofala, Victorino Samate, got up to read, which he did haltingly
�at least partly due to the fact that he is not a native Shona speaker!
Estivene's remarks were an interesting introduction for a Santa Ceia. His text was
Luke 11:1-Th. He began by noting that the disciples needed Jesus' authorization and
instructions in order to prepare and serve the Passover feast, and indeed Jesus had to be
present at the Passover meal. Similarly, Estivene insisted that it was necessary for him to
be present to direct the celebration of the Santa Ceia, to ensure that things were done
properly. Estivene used as an illustration the apprentice who works for years under the
watchful eye of the master carpenter, until eventually he becomes a master in his own
right. That Estivene was referring to Faria Hale as his apprentice was clear, and I doubt
that any of the church officials present missed the obvious implication that Faria is being
groomed to become a Reverendo (reverend, a title so far reserved for Estivene alone),
ready and able to take over Estivene's position when the time comes.
Another important point Estivene made was that in the lEAD only unleavened
bread and fermented wine may be used in the Eucharist. Walls (1996, 116) notes the
"radical biblicism" ofmany AICs, and Estivene's insistence on the use of unleavened
bread and real wine seems to be an example of this, since his jusfificafion for this was
that these are the elements Jesus and his disciples used when they celebrated the
Passover. Regarding the unleavened bread in particular, Estivene added that this was
required because it symbolized the fact that "Jesus' body had not yet been lifted up.""
Next, Estivene focused for several minutes on the fact that most of Jesus'
followers loved him, but that one of them did not like the way Jesus did things, so he
betrayed Jesus. I could not be sure, but Estivene seemed to be implying that something
similar could happen among the leaders surrounding him in the lEAD. Finally. Estivene
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concluded by affirming that his purpose in what he had said was to inspire in everyone,
both the people and the one who would take over after him, the appropriate fear and
respect for those things, such as the Eucharist and the right to celebrate it. v, hich deserve
to be feared, respected, and loved, not just outwardly but truly, in the heart.
After Estivene finished, Faria Hale came to the pulpit and preached a short second
sermon. He began by thanking God for bringing him safely to Lamego so that he could
take part in the Eucharist service. He affirmed that God had specifically planned for each
person in attendance to be present in mbuto Yache (His place, i.e. the church building)
that moming. In particular, he noted that Estivene, the denomination's Director Geral
(general director�another of Estivene's titles), Victorino Samate, the Secretdrio
Provincial for Sofala, and Faria Hale himself as Pastor Provincial for Sofala, had come
to Lamego specifically for the Eucharist service. He then praised the people of the
Lamego congregation for their continued efforts by which they were keeping their church
strong and growing, as evidenced by the good attendance that moming.
Following this, Faria reiterated Estivene's point that showing proper fear and
respect for important things like the Eucharist is ntombwe ukulu (a "great remedy");
showing fear and respect can preserve life itself So, he admonished them to take to heart
what Estivene had said. Finally, Faria thanked the diresau kompleto (the combined
leadership) of the church for entmsting to him the privilege of serving the Santa Ceia.
After these introductory remarks, Faria called for Victorino to read the Scripture,
beginning at 1 Corinthians 1 1:27.^*^ Again, Victorino read in Shona, just as he had for
Estivene. Based on this verse, Faria wamed the congregation that the bread and wine of
the Santa Ceia were not to be eaten like ordinary food. Rather, those who partake of them
must be akucheneswa, (lit. "made clean white," i.e. holy). Faria asserted that, among other
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things, this meant that before people came to church to partake of the Eucharist they
should bathe. He did not appear to be speaking of spiritual washing, but literally of
bathing to be physically clean. He supported this requirement with an analogy to eating a
regular meal. Nobody goes out and works hard in the fields, and then comes back home
dirty and sweaty, and eats without first bathing. If someone did that, said Faria, they
could not expect what they ate to "enter their body well," could they? The crowd replied
in unison, "Nkhabe!
" "No!" Similarly then, said Faria, one ought first to bathe oneself
before eating the pan (bread) and drinking the kopu (cup) of the Santa Ceia.
Spiritually speaking, Faria urged the people: "You must search and try your
hearts, because if you don't, all the suffering that has fallen upon others in the past will
come upon you and finish you off!" He admonished the congregation that unbelievers
were watching them, so they must be carefiil to live in a way that would not give their
church a bad name. And he wamed them not to concem themselves with what others
were doing, but rather to attend to their own behavior.
When he had finished preaching, Faria explained to the people that there would
next be two prayers, one of general confession, and one to bless the elements of the
Eucharist. He specifically asserted that the Santa Ceia could not properly be served
unless both of these prayers had been offered. Faria himself led the congregation in the
first of these prayers, the purpose ofwhich, he said, was kubweka pikadu pyathu (to
confess our sins). As is typical for any prayer during an lEAD service, everyone began
praying aloud together. While the congregation was praying, Faria bent down and
brought out from undemeath the pulpit a wooden tray holding twenty-four small glasses
(the size of shot glasses), a plasfic plate of bread, and a plasfic pitcher ofwine, and placed
them on top of the pulpit. The tray and pitcher were draped with a spotless white cloth that
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mostly hid them from view. Then Faria raised his voice a bit and prayed asking for God's
blessing on what was about to be done.
When he had finished his prayer, Faria called on missionary Jacob Freeman to
pray over the sacramental elements and for God's blessing on the actual serving of them.
This Jacob did in Portuguese. This prayer and the Scripture readings in Shona were the
only portions of the Eucharistic ritual that were not in Sena.
In chapter two, I mentioned EMA missionaries Jacob and Alicia Freeman's
dissatisfaction with top lEAD leaders. In particular, they told me, the leaders consistently
failed to emphasize that each individual must repent and be bom again in order to be a
tme Christian. Since neither preacher had made this point during his sermon, as Jacob
prayed the consecratory prayer over the Eucharistic elements, he took the opportunity to
correct this lapse; he not only asked God's blessing on the celebration of the Eucharist,
but also "prayed" a brief but fairly complete summary of the key points of the gospel
message. I could not tell whether Estivene or Faria noticed this tacit criticism of them.
After these two prayers, Faria resumed his sermon. He called on Victorino to read
1 Corinthians 1 1 :23.^' Based on the first phrase of the verse, Faria explained that before
Jesus departed for heaven, his disciples were given power or authority. Faria asserted that
he had been given similar power, specifically the power to bring the Lord near to the
congregation in the sacrament. Faria noted that Jesus said the Passover bread was
manungo ache (his body), and that each time Christians eat the bread of the Eucharist,
they should remember what Jesus had done for them. Because of the bread's significance,
Faria instmcted that mothers with young children should not break off pieces and give to
their little ones to eat (as the women almost certainly w ould otherwise have done).
Interestingly, Faria did not say anything to the mothers in the congregation about their
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not letting their little ones drink the Eucharistic wine; perhaps he felt it unlikely that they
would allow their children to drink wine, especially since it represented blood.
Next Faria called for Victorino to read verse twenty-four. Faria restated in Sena
that Jesus took the Passover bread, broke it, and said, "Awa ndi manungo anga... ", "This
is my body ..." As he gave this explanation, he carefully folded back the white drape
covering the Eucharistic elements. He set the pitcher of wine off to one side and pulled
out the plate of handmade communion bread. As he spoke of Jesus' body being broken
for us, he tore some of the larger pieces into smaller bits.
As Faria was doing this, the members of the majovem group got up and assembled
in the center aisle, moving hastily, as though caught off guard by how quickly the ritual
was progressing. While the young people were still taking their positions, Faria took a
piece of bread and knelt down behind the pulpit. One of the young women began the call
of a call-and-response chorus, to which the rest of the majovem sang a rather weak
response. This particular chorus, which is sung only during the celebration of the
Eucharist, serves both as a simple affirmation of faith and as a musical background for
the ritual. The words to the first strophe, sung while the bread is being distributed, are:
Awa ndi manungo, awa ndi manungo a Yesu,
This is the body, this is the body of Jesus,
Tidapasiwa, tidapasiwa ne Mwari.
Which we have been given, which we have been given by God.
As the singing began, Faria Hale bowed his head for a brief silent prayer, ate the
communion bread, paused for another moment, then stood up again. He did all this so
quickly that the majovem had only sung the first line of their chorus before Faria stood
up, causing them to fall silent.
After this, Faria called for Victorino to read verse twenty-five.^^ Paraphrasing the
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verse in Sena, Faria noted that Jesus said the cup of Pascal wine was his blood, and that
whenever his disciples drank of it, they should "remember me, because I am going to the
Father."^"^ Then Faria knelt down behind the pulpit to partake of the Eucharistic wine.
The young people were ready this time, and as soon as he knelt, they began to sing
confidently the second strophe of the communion chorus:
Ichi ndi chiropa, ichi ndi chiropa cha Yesu,
This is the blood, this is the blood of Jesus,
Tidapasiwa, tidapasiwa ne Mwari.
Which we have been given, which we have been given by God.
Having partaken of both the bread and the wine, Faria called for Victorino and
Mario Sande (the Secretdrio Distrital ofNhamatanda) to come forward. They came and
knelt in front of him, backs straight. Rev. Estivene, who had been sitting and watching
the ritual, got out of his chair and knelt too. As Faria tumed toward the kneeling men, I
could see that the plate holding the communion bread was one of the ordinary orange-
colored plastic plates many Mozambicans eat from every day. When Faria offered it to
them, each man took a piece of bread and ate it solemnly. After eating the bread. Rev.
Estivene resumed his seat and the other two pastors stood up and stepped back.
Since I am an ordained minister, I was the next one to be served the bread. Next
to be served were the wives of the various pastors and important local lay leaders. These
women were sitting at the front of the sanctuary on the left (the women's) side, either in
chairs set against the wall or on a bamboo mat spread out on the floor. The women knelt
and Faria served the communion bread to them. After serving the pastors' wives, Faria
walked around the pulpit back up onto the right side of the platform, where Jacob
Freeman was sitting, along with the local church secretary and the local youth leader.
Faria served the bread to Jacob, and then to the lay leaders.
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Having finished serving the bread to the recognized church leaders, Faria began to
serve the Eucharistic wine. The wine was served in twenty-four small glasses arranged in
a special wooden tray. Each glass held no more than a tablespoon or two of wine. As
before, the pastors on the left side of the platform knelt, and Faria carried the tray of
glasses to them, beginning with Rev. Esfivene. As Faria came to him, each man took one
Figure 3.4 - Faria Hale serving the Santa Ceia, Lamego, November 7, 2010
of the small glasses ofwine, drank it quickly, and replaced the empty glass in the tray.
After this 1 was served, followed by the pastors' wives, and then Jacob Freeman and the
two lay leaders sitfing with him.
Once both bread and wine had been served to all the akulu (lit. "big ones," i.e. the
VIPs), Faria called on Victorino and Mario to distribute the Eucharistic elements to the
Troutman / Igreja Evangelica Amor de Deus / 116
congregation. They moved smoothly among the people, who remained seated as they
were being served. The majovem continued singing the cormnunion chorus, alternating
between the strophes for the bread and the wine. Aside from this, the sanctuary was quiet,
with only the occasional baby's cry or briefmurmur of conversation to break the silence.
Victorino Samate (who had read the Scripture during the sermons) served the
communion bread. The plate held enough little pieces of bread that he was able to serve
the entire congregation. Mario Sande served the Eucharistic wine to the congregation.
The tray held only twenty-four cups, so they were all emptied several times. Each time
this occurred, Mario took the tray of cups up to the pulpit, where Faria rinsed them
quickly in a basin ofwater, replaced them, still dripping, into the tray and quickly refilled
them from the plastic pitcher ofwine mixed with water.
The majovem who were standing and singing, along with some young people who
were sitting in their designated section on the right side at the front of the sanctuary, were
the last members of the congregation to be served. When Victorino came to serve the
bread to the singers, they stopped singing and knelt down right where they had been
standing to receive the bread. Immediately several adult women took up the communion
chorus, so that there was no break in the music. The majovem continued to kneel where
they were for several minutes, until Mario brought the tray of cups ofwine to them. After
they had received the wine, the majovem of the singing group stood up and joined the
women in singing the communion chorus. They continued singing until it was certain that
everyone present in the sanctuary had been served.
Once everyone had been partaken of both the bread and the wine, Faria Hale took
the plate with the remaining bread and the pitcher with the remaining wine and set them
on top of the tray of communion cups, covered the whole thing with the white cloth, and
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placed them once again on the shelf under the pulpit. This done, the Santa Ceia was
apparently concluded. There was no ritualized act or formulaic phrase to end the
ceremony, not even a closing invocation of the Trinity (though since this was Faria' s
first time to officiate the celebration of the Eucharist, this omission may have been
accidental). Instead, Faria stated quite matter-of-factly, "Our work here is done. So I will
tum things over to the local church leaders for the offering, announcements, and so
forth." Then he sat down.
Now, the worship service began its final phase. The majovem began singing an
offertory choms, and the congregation joined in. One of the chomses commonly used as
an offertory consists of two briefmusical phrases and just four words:
Aleluya, hosana! Aleluya, hosana!"
Hallelujah, hosanna! Hallelujah, hosanna!
As they sang, the people began to come forward to place their offerings on the
pulpit. The choms is compelling in its joyful simplicity, and the people danced
enthusiastically as they brought forward their gifts and then retumed to their places. As
usual, the offering was counted as it was being given; after the singing and dancing had
stopped, it was announced that the people had been quite generous that moming, giving
just under 1,000 meticais (US$25). At this, there were calls from several sides that they
should complete the thousand. The congregation began singing, and many people came
forward again, one at a time, with another coin or two to add to the offering. Each gift
was hailed with whoops and ululations of approval. This extended offering time lasted for
about five minutes. There was so much noise that I could not hear the final total, but the
congregation seemed satisfied and many cried emphatically, "Ameni!
"
Next, the church secretary invited any alendo (visitors), ale adza katendeuka
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(lit. "those who have come to repent," a common way of referring to converting to Christ
employed in virtually all Sena churches), and anafuna converteri kuGereja Amor (any
who wants "to convert to," i.e. unite with, the lEAD church) to come forward. A woman
who was already a member of the local congregation came forward, followed by a man,
who moved somewhat self-consciously to stand beside her. The woman explained that
this was her husband, and that he wanted to converteri (convert). This new s was greeted
with much ululation and calls of "Ameni! " from the congregation. Because the word
converteri is ambiguous, meaning either "to convert to Christ" or "to join the church,"
depending on the circumstances, the leaders on the platform asked the woman about the
man's spiritual history. She informed them that he had become a Christian some time ago
and had been baptized in another church; what he wanted to do now was recommit
himself to follow Christ and to unite with that local lEAD congregation. Satisfied, the
local pastor came down, and had the man kneel facing the platform. The congregation
began to sing joyfully a one-phrase chorus, "Awa ndi makhomborero!
"
("This is a
blessing!") The pastor placed his hands on the man s head and prayed for him, shaking
the man's head back and forth a little as a sign of the fervency of the prayer. When the
prayer was finished, the man stood up, and retumed to his seat; he was now a formally-
recognized member of the local congregation.
Following this, the service ended with announcements and a final prayer.
Observations. Walls (1996, 115) notes that, "The sacraments ... have not been a
prominent feature ofmany African Independent Churches ... it is also tme that they have
not been prominent in African Christianity as a whole." This is clearly the case in the
lEAD; the Eucharist plays only a minor role in the spirituality of ordinary members.
Still, the Santa Ceia is a very sacred observance in the lEAD, w ith characteristics
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and associated requirements that distinguish it from other worship activities. The unique
sacredness of the Santa Ceia is illustrated particularly by the fact that it carmot be
celebrated by local pastors in their own churches, but requires the presence of the
Founder himself, or someone (usually a district or provincial pastor) he has authorized to
serve in his stead. For example, the day I observed the ritual, it was celebrated by Faria
Hale, the Pastor Provincial of Sofala. However, Estivene was present to observe and
preached the main sermon of the day because, in Estivene's own words, "aquele jovem
ainda ndo aguenta
"
("that young man can't yet handle it," i.e. the responsibility for such
an important sermon). In conversation with Estivene, I learned also that this delegated
authority to administer the sacrament is not perennial; it is valid only for a specific place
and occasion. In this way, Estivene maintains complete control of the sacrament. An
unfortunate side effect of this centralized control is that congregations in more remote
locations rarely have the opportunity to partake of the Eucharist because neither Estivene
nor any other senior leader is willing or able to travel to their location.
A further distinctive feature of the Santa Ceia as celebrated by the lEAD is that,
whereas under other circumstances lEAD members are forbidden to partake of anything
alcoholic, in the Santa Ceia only real wine may be used, not unfermented juice as is
common in other African churches which use evangelica (evangelical) in their name.
A final illustration of the sacredness of the Santa Ceia is seen in the limitations on
where, to whom, and when it may be celebrated. As far as I could determine, all other
worship events in the IEAD may take place anywhere, including in the homes of church
members or even in the homes of unbelievers being visited during evangelizaqdo (door-
to-door evangelism). However, the Santa Ceia may be served only in a church building,
to an assembled congregation, and only as part of a regular worship service.
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O Baptismo. I was not able personally to observe an lEAD baptism during my
fieldwork. However, from interviews with several church leaders I was able to learns
some basic facts about the way the lEAD celebrates this sacrament.
In the lEAD, baptisms may only be performed by an ancido (elder) who is
leading a local church, or a pastor (pastor) who is either leading a local church or serving
in another post at the district or provincial level.
The lEAD practices baptism mainly by trine immersion; those who are baptized
are immersed in water three times, once each in the name of the Father, the Son, and the
Holy Spirit. I do not know whether Rev. Estivene realizes that this was a common
practice in the Early Church (Ferguson 2009, 341, citing Tertulian), but he and other
lEAD leaders are no doubt aware that triple immersion is practiced by many other AICs,
including various Zionist groups (Anderson 2001a, 98)
Although Estivene was baptized as an infant in the Roman Catholic Church, due
perhaps to the influence of the Apostolic Faith Mission and the Igreja Fe dos Apostolos
in which he converted to Protestant Christianity and did his ministerial training, the lEAD
does not practice infant baptism. Among lEAD leaders, there was general consensus that
a child should be about twelve years old before he or she is baptized.
Finally, baptism in the lEAD marks not only one's entry into the body ofChrist,
but one's reception into membership in the lEAD as well. Like most AICs. the lEAD
rebaptizes former Roman Catholics who convert and join the church; but it does not
rebaptize those who come from other Protestant, Evangelical or Pentecostal churches.
Chisasa, a Rite ofPassage
The lEAD celebrates at least three rites of passage: The chisasa (the naming and
public presentation of infants), weddings, and funerals. I was unable to witness any of
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these observances personally. However, by interviewing two prominent women of the
Lamego congregation, I was able to obtain a detailed description of the way the lEAD
celebrates the chisasa, or baby-naming ceremony, life's first rite of passage. The
interview was facilitated by EMA missionary Alicia Freeman, who helped by interpreting
to/from Sena as needed and by prompting the women when they were hesitant to speak.
Traditionally, Sena women gave birth in a hut constructed specifically for this
purpose. Custom required that the mother and new bom be secluded in the birthing hut
until the chisasa ritual had been performed. If a baby were going to be bom in a hospital
or mral clinic, no special stmcture would be constmcted; rather, the mother and baby
would be secluded in the mother's house. For those still observing traditional Sena
religious customs, the chisasa is celebrated shortly after the stub of the baby's umbilical
cord has dried up and fallen off When this happens, the new mother's family sends for
the ng'anga (traditional diviner-healer) to come and preform the chisasa rites. During the
chisasa, the new mother and baby formally emerge from seclusion, the baby is given a
name, and prayers and sacrifices are offered to the ancestors for the protection and health
of both mother and baby.
The people of the IEAD do not constmct special birthing huts; expectant mothers
are simply secluded in their own homes. However, the traditional timing of the chisasa
celebration is usually observed. When the stub of the baby's umbilical cord has fallen off,
the new mother sends word not to the ng'anga but to the local pastor's wife. She and
several other women go and talk to the mother about celebrating the chisasa. They set the
day for the event and determine whether it will be a small observance with only the
churchwomen present or a larger event to which the whole congregation will be invited.
One factor in this decision is the financial situation of the baby's parents; another is
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whether the baby's father is a believer, since non-believing fathers often do not wish to
spend any money at all on a chisasa if it is to be conducted by a church group.
On the appointed day, the women of the local lEAD congregation go to the new
mother's house. Most remain outside, singing and dancing, while the local pastor's wife
and one or two other highly respected women of the church go inside. There they help the
mother wash the baby, anoint it with a fragrant cream or perftime, and then dress it in the
best clothing available. The new mother, too, dresses in her best clothes and puts on
perfume. (The baby's father will probably not be present in the house during these
preparations; he plays no role in the chisasa ceremony.)
Next, still inside the house, the churchwomen pray and present the baby to God,
and give thanks. Then they ask the mother whether she and her husband ha\ e decided on
a name for the baby. If so, the pastor's wife solemnly declares the baby's name. If not,
the mother asks the pastor's wife or one of the other churchwomen to choose a name.
This will often be a familiar name from the Bible, such as Davidi or Mariya.
Now, the baby, swathed in blankets, is ready to be brought out of the house. The
women line up to form a short procession, and proceed slowly out of the house on their
knees. At the head of the procession is the local pastor's wife, who comes out holding an
open Bible. Next comes another churchwoman, carrying the baby in her arms. Third in
the procession is the baby's mother. Fourth in line is another respected woman of the
local church, followed then by anyone else who was inside the house. As the procession
inches forward, the women outside sing and dance with increased emotion, punctuating
their song with frequent whoops and ululations. When all members of the procession
have exited the house, they stand up and the mother is seated in a place of honor. Then
follow sev eral more minutes of singing and dancing to express the joy and thankfiilness
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felt by everyone present. Finally the singing and dancing subsides.
Now is the point in the chisasa when the Word ofGod is to be opened. Up to this
point, men have played no part in the ritual. Indeed, in many chisasa observances there
are no men present except the baby's father and perhaps a male family member or two.
However, because the rate of literacy among women in the lEAD is low (just as it is in
Mozambican society generally), it is usually necessary to have a male church leader
present in order for any Scripture portion to be read. So, the women I interviewed
explained to me, if the pastor or some other male church leader is present, he opens the
Bible and reads from it. There are no specific passages that are required to be read; the
reader chooses whatever he feels is appropriate, and then makes some remarks about the
responsibilities of a Christian mother and father. However, if no man is present and no
woman present knows how to read, one of the women who is well versed in the
Scriptures (probably the local pastor's wife) will recall some Bible story or passage from
memory and give some words of exhortation to the new parents.
After the leading churchwomen are satisfied that enough has been both read and
said, the next part of the chisasa is the offering of gifts to the baby and her/his parents. A
plate is passed around into which people put whatever gifts ofmoney they have brought.
Some bring foodstuffs such as com flour; others may bring firewood or charcoal, while
still others bring gifts of clothing for the baby, bars of soap, packets of laundry detergent,
or something else that will be of help to the new mother. Finally, after everyone has had a
chance to give their gifts and to offer their words of blessing, the chisasa closes with a
time of prayer, giving thanks to God for the baby, the new parents, the people who have
brought gifts, etc. This prayer time concludes the chisasa ceremony proper.
What happens next depends both on the financial situation of the baby's family
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and on the degree of their gratitude to God for giving them a child. In some cases,
especially if the baby's father is not a believer, he may not wish to spend any money on
the chisasa. Or, the family may be too poor to afford much of a celebration. Either way,
there may not be any refreshments at all after the chisasa ceremony.
In other cases, the new mother and father may be filled with gratitude to God,
saying things such as: "Tiri kukomenva na kuti Mulungu ali kutiphedza.
"
("We are
rejoicing that God is helping us.") "Nee ndikhanyinda nee ndikhadziwa, mas iye Mulungu
akhachidziwa kuti, 'Ndinakupasa jlori!
"
("I did not expect it, nor did I know it, but God
knew that [he had said,] T will give you a little flower! '") So, the family may want a
chisasa chibigi (a big chisasa). In this case, they will invite the men of the church, or
even the whole congregation, to join in the celebration. It may even be scheduled for a
Sunday moming and the day's worship service moved to the new parents' home.
If food is to be served after the chisasa, the most essential menu item is maheu, a
drink similar to traditional African beer but which is served before it has fermented. The
women will prepare gallons and gallons ofmaheu so that everyone present may drink as
much as they want. To drink one's fill ofmaheu is considered the same as having eaten a
meal, so as long as everyone has had all the maheu they want the event is considered a
success. However, should the maheu mn out, it is a serious embarrassment for the family
and there will be much gmmbling.^^ Besides maheu, a full meal may be served. For the
important guests (the pastor and other church leaders and their wives) the menu will
include roasted chicken served with rice, and perhaps some fried white or sweet potatoes.
In recent years, soft drinks have become widely available and are viewed as a prestigious
addition to any meal, so there will probably be Coca-Cola, Sprite or Fanta Orange to
drink. If food is provided for the whole group, the menu w ill probably consist of beans
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seasoned with tomatoes, onions and garlic, served with the traditional ntsima (a hard
porridge usually made from com flour).
When the celebratory meal is over, the majority of the guests disperse to their
homes. However, the women who have officiated at the chisasa still have one more
important duty to perform. After everyone else has gone, the local pastor's wife and two
or three other respected women take the new mother, father, and baby back inside the
couple's house. To create receptiveness on the part of the couple, the churchwomen ask
something like, "What did you think? Did things go well?" The couple usually replies
that they have no complaints, and thank the church for all that was done for them.
Now, the women of the church give instmction and counsel to the baby's parents
about how to raise their child. This time of instmction is especially important when the
baby is a couple's first child. The pastor's wife will start by pointing out that the money
they have just been given should not be spent carelessly, but set aside for things the baby
will need in the weeks to come. Much of the instmction has to do with the baby's health.
The parents are charged to be careful with the baby�to not just leave it lying untended
on a straw mat, for example�and to keep it clean, dry and warmly dressed. However, no
matter how well they care for the child, everyone knows that the baby will eventually
become ill, possibly gravely so. When this happens, the parents are stemly charged that
they should not summon the ng'anga (traditional diviner-healer), but rather they should
call the local pastor's wife or the wife of one of the other church leaders to come and pray
for the baby. Then, the churchwomen urge, the parents should take the child to the local
hospital or clinic. The lEAD leaders I talked to see no contradiction in praying for God to
heal someone and also taking them to a Westem-trained medical doctor.
Regarding the baby's health, the women church leaders will take pains to wam
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the parents to stay away from traditional religious practices. In Sena traditional religion,
parents would call the ng'anga to make mitombwe ([sg. ntombwe] medicine) in the form
of charms to tie around the baby's waste, wrist, or ankle, in order to ward off evil. The
women leaders of the lEAD wam the new parents not to do this nor to allow any of their
extended family to give such charms to the child.
Besides advice about how to care for the baby, the women also give the new
parents instmction regarding their own marital relations. Specifically, there is a
traditional belief that the baby will become ill if the parents have sexual relations while
the mother is still nursing it. This belief is as much a part of Sena folk science as a
religious belief, so the women of the lEAD are just as likely to observe this taboo as are
non-Christian women. Since children are frequently not weaned until they are two and a
half or three years old, this custom can cause a great deal of dissatisfaction and tension in
the home. There is a generalized belief among the Sena that sexual abstinence is more
difficult for a man than for a woman, and this long period of enforced abstinence is one
of the reasons many men give for taking a second wife�so that they have at least one
wife who is sexually available most of the time. During the interview about the chisasa,
missionary Alicia Freeman pointed out that she had been working to teach the women of
the church about hygiene and about what sorts of things tmly cause children to become
ill. In particular, she has tried to convince the women that having sex with their husband
while still nursing a baby will not make the child sick. However, it was obvious from the
reaction of the women I was interviewing that they remain unconvinced.
Key Elements ofWorship in the IE.\D
By analyzing the worship events described above, it is possible to identify the
essential elements of IEAD worship. There are six basic types of activities that form a
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part of every lEAD worship service: Spontaneous expressions; music and dance; prayer;
testimonies; preaching; and giving.
Spontaneous Expressions
In corporate worship, participants fiinction mainly as members of the group and
engage mainly in collective activities occurring at predetermined points during worship.
However, lEAD worshipers also express themselves spontaneously and as individuals.
The most common way of doing this is through the two pious exclamations, "Aleluya!"
and "Ameni!
"
which worshipers shout at various points during the service. As in other
Christian churches, in the lEAD "Aleluya!
" is an expression of praise to God, while
"Ameni!
" is a declaration of agreement or satisfaction with what has just been said or
done. Shouts of "Aleluya!
"
and "Ameni!
"
are imports into Sena culture that are heard
only in Christian worship. However, they are so integral to worship in the AICs generally
and in the lEAD in particular that I doubt anyone thinks of them as "foreign."
Another common spontaneous expression is ululation, a natural outburst of joy,
excitement and praise. Voiced mainly by women, ululation is not a religious practice per
se; African women may ululate their approval at the arrival of an important guest, at a
political rally, a sporting event, etc. So, ululating during worship is a highly contextual
way of expressing praise to God and solidarity with one's brothers and sisters in Christ.
One other common spontaneous expression ofworship is the waving of a scarf or
capulana above the head of a person or group during a musical performance. This act,
performed exclusively by women, expresses satisfaction and praise to God for the
performance; it is also an acted-out conferral of divine and human blessing on the
performers. Like ululation, this practice is not specifically religious, and is common at
other cultural events as well. Therefore, like ululation, it is a highly contextual means of
self-expression during worship.
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Music and Dance
King et al. (2008, 7) observe that, "a major distinctive feature of the church in
Africa is its expressive means ofworship and witness through music and song, dance,
and drama." Music, usually accompanied by dance, is integral to the worship of the
lEAD. Indeed, for most ordinary believers, the congregational singing and dancing, and
the special musical presentations of the juvenile, the madzimai, and majovem groups are
the most enjoyable and meaningful parts of the Sunday worship service. I observed many
people who seemed bored during the sermons, with some even nodding off to sleep; but
whenever there was music the whole congregation would come alive.
Congregational Singing. King (2008b, 120) states that African Christian music is
"grounded in communications pattems inherent in oral cultures," and that African
"Musical orality consists of five key pattems": 1 ) The call and response format; 2) group
participation; 3) a communal orientation; 4) a high degree of repefition; and 5) the
aggregafive development of the text/lyrics (120-121). Each of these is evident in lEAD
congregational singing.
Most of the congregational singing in lEAD worship employs a responsorial or
call-and-response format, i.e. a leader sings a phrase constituting the call and the group,
either the whole congregation or an ensemble, sings a response. This back-and-forth
exchange may continue throughout the entire song, or after the calls and responses have
been sung several times a song may conclude with caller and responders singing together
for a time. According to Muchimba (2013, 15), call-and-response singing is pervasive in
Africa "because, to an African, dialogue reinforces community identity. . . When Africans
make music, a spirit of community is created that leads the Christians into worship."
Group participation is a hallmark of lEAD worship music. Congregafional singing
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is quintessentially a group activity, but in fact, the congregation feels free to participate in
all musical portions of the service, whether by singing along, clapping, or dancing in
rhythm to the music. Musical performances in which the congregation remains silent
while a soloist or ensemble sings are rare. Instead, anyone presenting a song is prepared
for members of the congregation to join in at any time; indeed, they often encourage this.
Regarding a "communal orientation": Firstly, note that most songs used in lEAD
worship are sung in an African language. Which language depends on the preferences of
the congregation, but songs in Sena, Chigorongozi, Shona and Chewa are all common.
What is very noticeable is that the people of the lEAD rarely sing in Portuguese, the
official language ofMozambique�perhaps because it is the former colonial language,
perhaps simply because it is the mother tongue of few, if any, members of the lEAD.
Secondly, both a song's melodic characteristics and its manner of performance are
directly related to the language of the lyrics. Songs sung in an African language are
typically in the call-and-response format and usually have melodies and harmonies based
on a pentatonic musical scale�a feature common to the traditional music ofmany sub-
Saharan African peoples. In contrast, songs with Portuguese lyrics are virtually never in
call-and-response format, and have melodies and harmonies based on the Western
diatonic scale. This clear distinction in the lEAD between songs in the former colonial
language and those in an African language may partly be due to the natural rhythms and
tonality of the languages themselves. But it may also be a tacit affirmation of ethnic
solidarity and cultural pride by the worshipers, many of whom experienced first-hand the
denigration by the colonizers (including many missionaries) of all things African. The
switching of harmonic systems and performance styles based on language, then, is an
excellent example of the "communal orientation" King mentions.
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Repetition, too, is very evident in the congregational singing of the lEAD. Song
lyrics are often quite brief, consisting of no more than two or three, and the melodies to
which these phrases are sung are often fairly simple as well. The core lyrico-melodic
phrases of a song, sung once through, comprise a single cycle of the song; then, this cycle
will be sung again and again, sometimes as many as twenty-five or thirty times, to form a
complete musical performance. At first, I found this extensive repetition of words and
music rather wearing, though I realized that repeating over and over again a phrase like,
''Leka kubwerera nduli!" ("Stop going back!" i.e. into sin) would certainly impress the
message on the minds and hearts of those who sang it so many times. However, as my
Sena improved so that I could better understand the lyrics I was hearing, I began to
recognize that many songs I had thought purely repetitious in fact displayed considerable
lyrical and melodic variation. Key words of the call and/or the response were being
changed every few cycles so as to communicate additional ideas. The melodies and
rhythms, too, were being subtly altered as the song progressed from cycle to cycle. This
is an example of the "aggregative developmenf of which King speaks.
Another important aspect of congregational singing is repertoire. Eventually,
people grow tired of even the most compelling songs, so new ones must be found and
integrated into worship even as old ones are retired and e\ entually forgotten. One way a
church's repertoire ofworship songs may be expanded and refreshed is through the
activities of what Corbitt (2002) calls "musical 'pollinators'." As lEAD members travel
in the course of their daily lives, on Sundays they seek out the nearest lEAD church and
attend worship. There they hear songs new to them, learn them, and carry them back to
their home congregations. New songs are nearly always received with enthusiasm and
quickly assimilated into the local repertoire. In addition, district or denominational e\ ents
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like Primeira Semana services and the Conferencia Anual (Annual Conference) promote
musical pollination, as various delegations worship together, learn each other's songs,
then take these back to their own congregations. (See Appendix C for lyrics, with English
translations, of some typical worship songs sung by lEAD congregations.)
The other way new worship songs are added to the repertoire is through lEAD
members' composing new songs of their own. Typically, a young person will have an
idea for a song and will share this with her/his cohorts at a rehearsal. If the group likes
the new song, they perform it on Sunday; if the congregation likes it, the song is added to
the local repertoire and may eventually be spread to other congregations.
In an effort to encourage the production of new worship music, the Freemans
68
arranged for an ethnomusicologist to come to Lamego and hold a one-day seminar on
composing Scripture-based, situationally relevant worship songs. The participants, all
from the Lamego congregation, were divided into three working groups�young women,
young men, and adult women�with each group producing two or three songs. The lyrics
of the songs the groups produced were highly contextual. (See the beginning of Appendix
C for lyrics of four of these, with English translations.) The adult women have continued
to sing the songs they composed in their special musical presentations during worship at
Lamego; they have also sung them at Primeira Semana services when other lEAD
congregations were present, and in the joint services of the Encontro Fraternal in the
area (Freeman 2013). Thus, the Lamego madzimai have themselves become active
"musical pollinators."
Special Musical Presentations. During congregational singing, everyone
participates in and contributes to the worship of the whole group. Howe\ er, lEAD
worship services also include musical performances that involve only part of the
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Figure 3.5 - Maes (adult women) singing at Lamego, October 17, 2010
congregation at a time. These special musical numbers may be by small ensembles or,
occasionally, by soloists. More often, however, the special musical presentations are
presented by larger ensembles grouped according to age and/or gender. The three most
common ensembles which routinely present special music during worship in the majority
of lEAD churches are the juvenile (children); the madzimai (adult women), and the
majovem (young people).
When presenting special musical numbers, group members may line up in rows;
this arrangement is common in urban and peri-urban areas, perhaps due to the drill-team-
style maneuvers the young people often perform as part of their presentations. The
majovem of the Lamego congregation are skilled in this type of choreography. How ever,
in rural areas, the singers typically arrange themselves in a circle�the traditional
Troutman / Igreja Evangelica Amor de Deus / 133
arrangement for group singing and dancing in Africa. Kidula (2008, 50) explains that:
Creating a circle means that members of the performance group are visible to
everybody, but each member can really be seen properly [only] by the few that
are close by, especially when there is a big group performing. This rather
ambiguous placement ensures community and anonymity while promoting
individuality and particularity.
Special musical presentations are spiritually formative for the congregation.
During musical numbers, the congregation attends to every aspect of the performance.
The lyrics ofmany special songs are testimonies to God's goodness; as the members of
the congregation listen, they are reminded of God's faithfulness to them. The lyrics to
other special numbers are exhortations, which are somehow more compelling w hen they
are sung than when they are delivered by the pastor in a sermon. Besides giving added
impact to the lyrics, special musical presentations are often much more pleasing to the ear
than congregational singing. The melodies and harmonies tend to be more complex and
the numbers are often well rehearsed and performed with real artistry. The choreography
which forms a part ofmany special musical numbers is often skillfully executed, which
amplifies the impact of the songs on the congregation. Finally, the singing groups often
exude a spiritual and emotional energy that is almost tangible and this is infused into the
congregation as they listen and clap in rhythm to the music.
Special musical presentations are also spiritually formative for the performers.
The singers repeat the lyrics of a song many, many times in rehearsal and performance;
the message of the lyrics penetrates the minds and hearts of the singers, confirming them
in their faith. Especially for the young people, their participation in the cheche kwaya
(church choir, a name often given to the majovem group) helps form in them a sense of
their identity as set apart fi-om the world for special service to God.
Besides their spiritual contribufions to worship, special musical presentations also
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serve psychological and social functions. One of these is that they offer an opportunity
for the members of the majovem group to display their vocal and choreographic talents.
These displays earn them considerable attention and approval from the mature adults in
the congregation, which serves to validate the young performers as authentic believers
and members of the Body ofChrist, and helps fortify their sense of their own value as
persons. This can be particularly important to those young persons whose parents and
siblings are not Christians and give them little positive emotional or spiritual support.
Every culture has approved venues where young people may meet and interact as
they consider each other as potential marriage partners. For the lEAD, the rehearsals for
the young people's special musical presentations are such a venue. More than merely
practice sessions, rehearsals are social occasions that provide a safe and approved setting
for interaction between the young believers. Such interactions increase the likelihood that
lEAD members will be attracted to and eventually marry each other. This strengthens
their shared denominational identity and decreases the likelihood that the young couple
might leave the lEAD for some other church.
Like most other African societies, Sena society is fairly male-dominated. Women
usually remain in the background, receiving little or no recognition for their work.
Makanzu (1983, 12) describes poignantly the traditional life of an African woman:
For the woman there is no yesterday, today or tomorrow. She knows only a
present suffering without end. She is a woman and in her dictionary of everyday
life there is [sic] no such words as 'recreation', 'rest', 'holiday', or 'vacation',
except on very special occasions. She is entitled to only one thing: to yawn and to
sigh, "Oh, if only I were a man!"
For some women of the lEAD, one of these "very special occasions" is when they
sing with the madzimai ensemble each Sunday. This performance affords them a brief
opportunity to demonstrate their talents and to express themselves artistically. The
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applause and calls of "Ameni!
" from the men in the congregation and the ululation of
other women serve to validate the performers as persons and as believers.
Finally, special musical numbers during lEAD worship serve as entertainment.
While it is probably true that the majority of the members of the lEAD have a radio or
radio-cassette/CD player in their homes, very, very few of them have televisions. So the
chance to witness a few minutes of visual spectacle, as a troop of handsome, nicely
dressed young men and women artfully perform complex choreography with practiced
ease, is a welcome diversion from the monotony of everyday life and the often-grueling
physical labor the majority of the congregation engages in during the rest of the week.
The entertainment value of both congregational singing and special musical presentations
also makes them highly contextual and effective means of evangelism, since good music
is appreciated in Sena culture and, especially in rural settings, churches are one of the few
venues where people may witness and participate in good musical performances.^^
The spiritual, psychological and social benefits of both congregational singing
and special musical presentations are not unique to the music of the lEAD, or to the
AICs. Mission-initiated and supported churches also have both types ofmusic, and often
have the resources to purchase popular Western electronic instruments and amplification
equipment to enhance its presentation. However, I believe it is very significant that the
pattems of congregational singing and special music performance in the lEAD were
developed and have been sustained over time almost completely without missionary
influence. Thus, the worship music of the lEAD demonstrates the lEAD's highly
effective contextualization of authentic elements of Sena and general African culture.
Dance and Choreography. Dance is a highly contextual mode ofworship for
African peoples. Says Kasonga (2003, 229), "Africans do not wish to worship the li\ ing
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God as if they were sitting in a classroom; bodily movement accompanies spiritual
sentiment." Dance is an integral part ofworship in the lEAD. There are two types of
dancing in which lEAD worshipers engage. The first is congregational dancing, in which
all present may participate�and most usually do. The second is the more programmed
choreography performed by the groups that present special musical numbers.
Virtually any time there is congregational singing during lEAD worship, except
during the chorus immediately before prayer, the congregation gets up and dances. Dance
is not a formal liturgical requirement at any particular point during the ser\ ice but rather
a spontaneous act ofworship. The congregation finds that singing meaningful lyrics is
insufficient to express their gratitude and praise to God, and incited by the rhythms of the
music, they embody their praise in physical movement�in other words, they dance!
Occasionally, when the congregation seems not to be so energetically engaged with the
music, the person leading a song may chide them for their lack of enthusiasm. Whatever
its spiritual effect on the dancers, this remonstrance nearly always leads to an increase in
the frequency and amplitude of their movements!
Congregational dancing is a group activity in which individual worshipers merge
together and become one pulsating mass of joy and praise. At the same time, because
there are no specified steps or predetermined pathways to follow, the dancers express
their individuality through the style, speed, vigor and direction of their movements.
In the lEAD, both men and women participate in congregational dance, although
middle-aged and older men often remain seated and just watch approvingly, perhaps
clapping in rhythm with the music. In contrast, virtually all of the women present, even
those who are fairly elderly, join in the dancing. The unmarried youths and young adults
are particularly acti\ e in the congregational dancing and display impressix e physical
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stamina during extended musical numbers. However, it is the older, pre-adolescent
children who win the prize for the sheer energy with which they dance.
As I mentioned above, men and women sit on separate sides of the sanctuary;
during congregational singing and dancing this separation is fairly well maintained,
although there may be some mixing in the performance space at the front of the
sanctuary. Regardless of this, actual physical contact between men and women is
assiduously avoided. Just as when all are seated, during congregational dancing the
younger children tend to stay mainly on the women's side. But due to the joyous abandon
with which they dance, the older children of both sexes will migrate to whatever part of
the church affords them sufficient space in which to move around freely as they dance.
In contrast to the free-form movements that characterize congregational dance,
the groups presenting special musical numbers often engage in dance movements that are
carefiilly choreographed. The madzimai (adult women) generally limit themselves to
some subdued synchronized swaying from side to side, stepping forward and backward,
or marking the rhythm of the music with light stamps of their feet. The juvenile group
(the pre-adolescent children) may accompany their special singing by stepping forward
and backward, perhaps bobbing up and down as well.
However, when the majovem or young people's group sings, they typically
accompany their singing with energetic, choreographed dance that has usually been well
rehearsed. There are two basic styles of choreographed dance in which the majovem
engage. The first, more common in congregations in urban and peri-urban areas, consists
of drill team-style routines in which the majovem march back and forth, execute spins
and about-faces, step smartly forward and backward or from side to side, and engage in
footwork such as complex pattems of rhythmic stamping�all the while maintaining their
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formation in two or three rows in the performance space or in two columns down the
center aisle of the sanctuary. The motions of their arms may also be programmed, with
the group raising and lowering their arms out away from their bodies; or they may hold
their arms relatively still and kept bent at the elbow.
In lEAD congregations in rural Gorongosa District, the special musical groups
dance in a very different style. Initially, the focus is on the group as a whole: The dancers
form a circle, facing inward�arguably the most communal arrangement possible. They
move outwards and inwards so that the circle expands and contracts, while also stepping
from side to side, so that the circle rotates slowly on its axis. Then, the dancing takes a
more individualistic tum. The dmms and rattles continue to play but the singing stops.
One by one, the dancers move to the center of the circle, where each performs a unique
series of steps, stamps, spins, arm swings, handclaps, and shouts of "//a.'
"
in sync with
the more forceful stamps. As each finishes and moves back into the circle, the watching
congregation whoops and ululates its approval. These displays of self-expression clearly
have a dual character as enacted worship and unabashed entertainment.
Musical Instmments. Nketia (1974, 115) notes that African music generally
demonstrates "a distinct bias toward percussion and percussive techniques." This
aesthetic is clearly evident in lEAD church music, which is accompanied almost
exclusively by percussive instmments rather than melodic ones. Describing the worship
of the Zion Apostolic Church, an AIC of Zimbabwe, Zvakanaka (1997, 72) has called the
drum "the most essential musical instmment." In the lEAD, too, the dmm is the musical
instmment most often played during worship; in all twenty-seven worship services I
attended during my fieldwork the music was accompanied by at least one dmm, and
usually two or three. In African worship music, only "body percussion" (the clapping of
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hands, stamping of feet, etc.; Funk & WagnaU's New World Encyclopedia, s.v. "African
music and dance") is more common than drumming.
Zvakanaka (1997, 72) notes that, "The drum is used in the non-Christian ancestral
rituals and ceremonies. The same musical instrument�the drum�is used in the worship
of the Christian God. [However,] the music played on it is distinctly different from non-
Christian traditional music." One ofmy informants explained to me that the sound of
worship drumming is quite different from either the sound of the drumming at the local
bwadwa (traditional drinking establishment) or the frenetic, mind-numbing pulsations of
the drumming that helps transport the ng 'anga (traditional diviner-healer) into the
ecstatic state of spirit-possession. Church drumming is calmer, more controlled, and
characterized by distinct, repeating pattems ideal for accompanying vocal music.
Another instmment commonly used in the lEAD, as well as in all the Sena
churches I have attended, is the chichekete, a flat, usually rectangular, instmment made of
lengths of thick grass stems bound to a bamboo framework and filled with tiny pebbles,
which makes a characteristic loud rattling sound when shaken. Other instmments include
pairs of hardwood blocks which are struck together, and tin cans with a handful of
pebbles inside, stoppered with a piece of comcob, and then shaken vigorously in rhythm
to the music. (Condensed milk cans are especially popular because they rattle quite
loudly.) The Sena people have still other traditional instmments, such as a type of
balaphon^� called a varimba, and a type ofpanpipe called a nyanga, but neither of these
is ever used to accompany worship music in the lEAD.
Instead, the other instmment used in lEAD worship music is a modem Westem
import�a teclado (electronic keyboard). As a special treat for the people attending the
Conferencia Anual (Annual Conference), a teclado, a P.A. system, microphones, and
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several enormous loudspeakers were borrowed from a another AIC, complete with a
tecladista (keyboardist) and a tecnico (technician) to operate them. The growing presence
of electronic keyboards, electric guitars. Western-style drum kits, and P.A. systems is an
example of the impact of globalization on the church in Africa. The young people of the
lEAD who attended the annual conference were very interested in the teclado, and talked
excitedly about how it would enhance the music in their local church. However, global
trends must deal with local realities. Keyboards are costly, and the people of the lEAD in
central Sofala and southeastern Tete are uniformly poor. So, as of the end ofmy
fieldwork, no lEAD church had yet managed to purchase a teclado.
Prayer
There are two times of prayer during a typical lEAD worship service. One comes
late in the service, after the final sermon, as people come forward seeking healing or
other special help from God, and church leaders lay hands on them and pray for them. In
many AICs, the worship service centers around miraculous healings and other visible
manifestations of the Holy Spirit's presence. But this is not, apparently, what the people
of the lEAD seek when they come to worship. If it were, they would usually be
disappointed, for in the twenty-seven worship services I attended, I witnessed no
miraculous healings after a sick person was prayed for, nor did I see anyone who
appeared to be possessed by an evil spirit, which was then exorcised.
Instead, I suggest that people come to worship in the lEAD seeking to experience
a sense of community, both through contact with each other and shared contact with God.
They connect with each other principally through music and dance during congregational
singing and special musical performances; and during congregational prayer, they
experience direct, intimate, shared contact with God.
Troutman / Igreja Evangelica Amor de Deus / 141
Praver and the ritual process. During the congregational, the people individually
and collectively pass, in the space of a few minutes, through the complete ritual process
Victor Turner (1995) describes. The people approach the prayer time as pilgrims seeking
an audience with God. The rite of separation begins with the congregation's singing the
prayer chorus. The change in atmosphere from the boisterous exuberance of the
congregational singing just ended is remarkable; the people grow quiet and reverent as
they approach the doorway into the divine presence. As the prayer chorus concludes, the
person leading the prayer calls out, "Tinamate!
"
("Let us pray!"), and the opening
invocation of the Trinity� "Pa dzinaya Baba, na Mwana, na Muya Wakucena.
Ameni.
"
�carries the congregation across the threshold into liminality.
Now in the limen together, the whole congregation prays aloud at the same time.
The praying begins in low tones, but soon the pitch rises and the volume swells as the
people express their praise and petitions with increasing intensity. A powerful sense of
communitas envelopes the group and they become for a few moments a single, yearning
soul, pouring itself out to God with one powerful, polyphonic voice. Occasionally, an
especially fervent, "Tiphedzeni, Mbuya!
"
("Help us. Lord!") rises above the other voices.
The sense ofGod's presence is palpable; everyone can feel it.
After a few minutes, the volume and intensity of the prayers wane gradually until
most of the group falls silent. Now, the rite of incorporation commences as the designated
person addresses God in the name of the group. The needs of various individuals are
highlighted, and as each name is spoken and each specific need is voiced, the members of
the group become aware of themselves and take up their separate identities once again.
Finally, the prayer closes as it began, with the invocation of the Trinity, and the ritual
cycle is complete. All those who sincerely participated in the prayer time retum to their
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seats convinced that they have just been in direct, unmediated contact with God.
Notwithstanding the very personal nature of this contact with God, it is still
experienced together, in community, and so long as the memory of the experience lingers
a certain feeling of communitas lingers as well. I suggest that this shared experience of
contacting God in prayer is a large part of what keeps lEAD worshipers "coming back for
more" each Sunday, and plays an important part in building and maintaining their sense
of belonging to their local congregation and to the lEAD as a denomination.
Testimonies
Pobee & Ositelu II (1998, 41) note that, "AICs characteristically insist on
personal testimony." lEAD worship nearly always includes a time of kuikha umbo
(bearing witness), i.e. the giving ofpublic testimonies. The giving of testimonies serves a
number of religious, social, and psychological functions. The most obvious is to give
praise to God. Witness-bearers praise God for His power. His faithfulness, and the
blessings He bestows on them. Rather than focusing on spiritual blessings, the amboni
(witnesses) most often praise God for practical blessings such as protection from
unexpected danger, healing from illness, resolution of relational problems at home or at
work, or help with other down-to-earth matters of daily life. This emphasis on "the
existential problems of everyday life" (Hiebert, Shaw & Tienou 1999b, 77) is
characteristic of folk religions generally and of folk Christianity in particular.
Another function of public testimonies in lEAD worship is to give people an
opportunity to declare publically their identity as Christians, and to affirm their solidarity
with the worshiping community to which they are testifying. One need not be formally
affiliated with the congregation to give one's testimony; in fact, it is very common for
visitors from other churches/denominations to stand and give words of greeting from
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their own church, followed by a personal testimony. The guest's testimony serves as a
tacit acknowledgment to the lEAD congregation that the guest recognizes them as fellow
Christian believers able to appreciate the spiritual significance of her/his words.
Similarly, when the lEAD congregation receives the guest's testimony with applause,
ululation, and calls of "Ameni!
"
they are acknowledging the testifier's declaration of
Christian identity and signaling their acceptance of her/him as a fellow believer.
A third function of the testimony time is to provide an approved venue for the
public recognition of one's own faults or wrongdoing. In the agenda for the service, the
testimony time is sometimes described as an opportunity to "confessar os pecados
"
(confess one's sins). In actual practice, however, this confessional function is mainly
hypothetical; in more than twenty sessions ofpublic testimony I witnessed during my
fieldwork, not a single person made any explicit confession of sin or wrong-doing. A few
did praise God for sending Jesus to die on the cross for our sins, but the need for
atonement was framed as a collective need rather than an individual one.
In their testimonies, people sometimes spend as much time complaining of their
difficulties as they do praising God for the help He has given them; their testimony is as
much a lament as it is an expression of praise. This points to a therapeutic function of
public testimony-giving, namely, that it provides an opportunity for emotional catharsis.
After pouring out their sorrows the witness-bearers feel better. They are relieved of the
burden of bearing their problems alone because now the entire congregation shares them.
Those listening usually respond sympathetically, making supportive comments, calling
out a long, drawn-out, "A-a-me-e-e-n-i-i!" ("Amen!"), and sometimes gathering around
the testifiers to pray with them. This experience of catharsis and affirmation can create
powerful emotional and spiritual bonds within the congregation. If the witness-bearers
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are already members of the local congregation, they are unlikely to abandon it; if they are
not yet members, experiencing the group's affirmation may induce them to join.
As I attended worship several times at the same lEAD churches, I noted that
certain individuals gave their testimony in nearly every service. I believe part of the
reason is that giving a public testimony functions to enhance the witness-bearer's sense
of self-worth. When giving a public testimony, a person becomes for a few moments the
center of attention and does so in a way that everyone present considers legitimate, even
laudable. This positive attention from a group whose opinion the testifier values highly is
extremely beneficial both psychologically and spiritually, especially to witness-bearers
who occupy low positions in the local social hierarchy, including the very poor, single
mothers, orphans, and widows with no family to care for them.
Preaching
Walls (1996, 1 16) notes that while the sacraments often play only a secondary
role in AIC spirituality, "the Word . . . has been central to African Christian experience".
Clearly, this is true in the lEAD. I have noted above my estimation that the ordinary
worshiper comes to church primarily to participate in the congregational singing and
dancing, to watch the special music and dance performances, and to share in the
congregational prayer. However, worshipers clearly expect to hear from God's Word as
well; if a service does not include at least one sermon, people will complain indignantly,
"Nee kuparidza Vangeli nkhabe!" ("Why, the Gospel wasn't even preached!")
The style of the sermons delivered during lEAD worship varies according to the
personality and skill of the preacher, the occasion, the location of the service, the
language in which the sermon is preached, etc. For example. Rev. Estivene is a master
storyteller and dramatist, so he fills his sermons with stories and anecdotes which he acts
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out, changing his voice to simulate the different characters, moving back and forth across
the platform, down into the audience, and back to the pulpit again. Other preachers, less
gifted at drama, stand at the pulpit and shout their sermons. But this, too, is an accepted
preaching style and most congregations seem to enjoy a well-shouted sermon.
In the lEAD, as in other churches around the world, the relationship between the
announced Scripture text and the actual content of the sermon varies considerably from
preacher to preacher. Some use the text merely as a launching pad from which to blast off
into their remarks, which often consist mainly of an excoriation of some church member
who has incurred the speaker's wrath. At other times, the speaker will lambaste those
who engage in practices the church prohibits, such as the use of tobacco or alcoholic
beverages. Usually, such a preacher never returns to the Scripture text again, not even in
the final moments of his sermon. Based on my observations, however, I believe that most
preachers in the lEAD choose their Scripture texts thoughtfully and try their best to
explain to their people the text's meaning and its relevance to their daily lives.
However, preachers can do this only insofar as they themselves understand the
text, and this is by no means a given. Most of the pastors and other leaders of the lEAD
have little formal education and comprehend only poorly what they read in any language.
Very few preachers or other members of the lEAD have a copy of the Bible in their
mother tongue. In the churches I visited, the mother tongue of the preachers and people
was uniformly Sena (albeit of several dialectical variants). Yet only two or three of these
men has even a New Testament in Sena; the majority reads, studies, and preaches from
Bible translations in Shona, Chewa, or Portuguese, none ofwhich is their mother tongue.
It is likely, then, that many of them often have only a very general understanding of the
Scriptures they arc preaching from, and miss the finer details and nuances of the text.
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Like their pastors, the members of IEAD congregations usually hear God's Word
read aloud in a language other than their mother tongue, which greatly diminishes their
understanding of it. A particularly interesting case arises when Rev. Estivene preaches,
for he insists on having his Scripture texts read aloud in Shona, regardless of how well or
poorly the members of the congregation understand that language. Many Sena men have
travelled to Zimbabwe and/or worked with Shona speakers from Mozambique, so they
may understand the passage fairly well. However, many Sena women have travelled very
little, and especially those from rural areas may have had little or no contact w ith non-
Sena-speakers. Consequently, they are completely dependent for their understanding of
the Shona scriptures on Rev. Estivene's on-the-fly paraphrases into Sena.
This near-total lack, across the whole lEAD, of Bibles in the congregations'
mother tongues greatly impedes the people's understanding of and appreciation for God's
Word. Although Portuguese is the official language ofMozambique, the problem is not
alleviated by a preacher's reading from a Portuguese Bible. The low level of formal
education among Mozambican adults produces a correspondingly limited understanding
of Portuguese. Indeed, reading the Scripture text to the congregation in Portuguese may
72result in their understanding even less than reading to them in Shona or Chewa, which
have, at least, significant vocabulary overlap with Sena.
Giving
The opportunity for people to give an offering is an integral part of e\ cry lEAD
worship service. I have already described the manner in which offerings are given,
received, counted, and announced in lEAD ser\ ices, all of which together might be called
the "offering e\ ent." The offering event has several ftinctions in lEAD worship. At one
level, the offertory (i.e. the music that is played, sung and danced while the people give
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their offerings) serves as yet another musical performance. With its joyful singing and its
dancing parade up to the front of the sanctuary, the offertory combines four of the
characteristics of congregational singing mentioned above�group participation,
communal orientation, extensive repetition, and aggregative de\ elopment; at least one of
the functions of a special musical presentation�entertainment; and two functions of the
testimony time �the opportunity for people to prove the sincerity of their faith and to
demonstrate their solidarity with the local congregation to which the offering is given.
Considered from a spiritual point of view, giving one's tithes and offerings is
understood in the IEAD, as in other churches, as a tangible means for God's people to
give thanks for what He has done for them. Just as adequate food, clothing, and shelter
are material manifestations of God's blessings on His people, the people's offerings are
material manifestations of their gratitude to God. This understanding of the purpose of
giving is undergirded by the simple theological proposition, by no means unique to the
lEAD, that giving an offering to one's local church is giving it to God.
Furthermore, the denomination's Direcgdo or senior leaders are, collectively and
individually, the official representatives of God and His work in and through the lEAD.
From the ecclesiastical point of view, then, the giving of tithes and offerings each Sunday
is a vivid symbol of ordinary members' acknowledgement of and acquiescence to the
authority of the Direcgdo over them. In tum, the requirement that a major portion of the
offerings from the local churches be tumed over to the members of the Direcgdo
whenever they are in attendance at a service symbolizes their authority over the churches.
This authority is actualized subsequently when the Direcgdo spends the church funds as
they see fit. Of course, the pastors and people of the lEAD do have one means of exerting
some control over their leaders; if they do not like the way the Direcgdo spends their
tithes and offerings, the people can simply stop giving�and sometimes they do!
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Uses of Space in IEAD \\ orship
The people of African Initiated Churches worship in a variety of places. How e\ er,
whether it be a ceremonial circle under a spreading acacia tree, a mud-walled, thatch-
roofed structure on the edge of a village, or a cement-and-steel tabernacle on a busy
comer in a thriving urban center, all enclose, or are enclosed within, sacred space. Eliade
(1959, 20-21) describes sacred space as "strong, significant space" which is "qualitatively
different" from profane space because in it religious man experiences a "rev elation of an
absolute reality." In their church life and worship, the people of the lEAD demonstrate in
numerous ways the importance of sacred space in their attitude towards and use of
various locations inside the church building and of the building as a whole.
The Church Building as Sacred Space
As mentioned above, lEAD congregations usually worship in a church building,
73called igreja in Portuguese, gereja in Sena, and cheche in Chigorongozi. Eliade notes
that, "For a believer, the church [building] shares in a different space from the street [or
in the case of lEAD churches, the dirt road] in which it stands" (1959, 24). To an lEAD
congregation, their church building clearly has special significance. But what gives it this
character? Does the sacredness inhere in the stmcture itself, or is it imparted to the
building by the activities that take place within its walls?
Some level of specialness clearly inheres in the stmcture itself lEAD church
buildings are nearly always constmcted by the church members themselves w ith their
own resources and labor, using material local (local materials), i.e. mud bricks, stones or
chunks of broken cement, bamboo, wooden poles or rough-hewn beams, held together
with a few nails and some msty iron w ire. The roof w ill usually be thatched w ith grass,
which is tied down with strips ofmicheu (a kind of palmetto). If the congregation can
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afford to, they will buy lengths ofblack plastic sheeting to place under the thatching
before it is tied down, to help keep the roof from leaking.
Church members speak with evident satisfaction and pride about their ha\ ing
constructed their own church building; it is a significant accomplishment. Many times the
congregants themselves have gone into the forest to cut the wooden poles and gathered
the thatching in the open grasslands outside their village. Then, they have carried these
materials considerable distances back to the construction site on their backs (men) or
Figure 3.6 - lEAD church building, Khanda, September 27, 2010
heads (women). Items such as nails, iron wire, door hinges, cement for the floor, etc. had
to be bought. Since these are quite expensive in terms of the local economy,^^ the church
members will have made considerable sacrifices to purchase them.
At the Conferencia Anual I attended, it was cause for much celebration that, in the
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weeks prior to the conference, various members of the Igreja Sede had donated enough
money to cover the floor of the platform with cement; someone else had donated two
new, solid wooden doors to replace the former ones of rusty tin nailed to a rickety frame.
Three congregations�Lamego, Mapombwe, and Igreja Sede�have put extraordinary
effort into their church buildings by raising enough money to cover them with tin roofs.
However, when the people of the lEAD speak of their church building, they do
not do so with awe or reverence, as might be expected if they considered the building to
be sacred. Rather, they speak of their church building in the same terms they might speak
of a house they have built with their own hands. So then, what the people of the lEAD
seem to feel for their church building is pride ofownership. This is a powerful feeling
and produces a strong sense of attachment to the building. But it does not set apart the
building as sacred space per se.
Neither is the area inside the four walls of an lEAD church building�the
"sanctuary," if you will�always sacred space. Rather, it undergoes a periodic
transformation ofstatus from profane to sacred space when, and only when, sacred, i.e.
specifically religious, activities are taking place inside. So, while the congregation is
worshipping in it, the sanctuary becomes sacred space and retains this status for the
duration of the worship event. That this transformation has occurred is signaled by a
marked change in the demeanor of those inside the sanctuary. Before the service begins,
members sweep the sanctuary and set the ftimiture and floor mats in order with the same
matter-of-factness with which they clean and straighten the rooms of their houses. But,
from the time the first song begins, through the entire service, and for a few minutes
afterwards (until the majority has left the building), the people demonstrate their
awareness that the sanctuary currently encloses sacred space by slowing the pace of their
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steps just a bit, sitting with a more upright posture, and conversing in more subdued tones
or not at all.
However, once the worship event has concluded, the sanctuary quickly reverts to
"profane" space once again. I saw this reversion of status vividly illustrated on several
occasions at the church building in Lamego. During the Sunday moming worship ser\ ice,
the air of "sacredness" in the place was unmistakable. But within 30 minutes after the
Figure 3.7 - lEAD church building at Mapombwe, September 28, 2010
service had ended, the bamboo mats had been rolled up, the benches had been rearranged,
plates and food had been brought, and we were seated near the front of the sanctuary
eating lunch, while people around us laughed and talked in normal tones. The igreja
(church) had been transformed into profane space�specifically, a sala de comer (dining
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room). There was no sign that anything about the nature of the place itselfwould
discourage, much less prevent, such a reverse transformation. And when lunch was over.
the sala de comer was transformed again, into a sala de conferencias (a meeting room),
as the Comite Executivo proceeded to hold their regular bi-monthly meeting.
So then, the church building is repeatedly sacralized and desacralized, becoming
sacred space and then reverting to profane space, often within a few minutes' time.
However, the fact that the church building's status thus oscillates between sacred and
profane does not diminish the reality of its sacred status while worship is going on inside.
The Church Doors
The doors of an lEAD church have both pragmatic functions and symbolic,
spiritual significance. Pragmatically speaking, church doors, like those of any other
building, provide security by keeping out thieves, vandals, and stray animals. Further,
every lEAD church building has two doors, one centered in the back wall, and another in
a side wall just off the platform (see Fig. 3.1 above). Opening both doors allows for cross
ventilation during the long months of the hot season. Conversely, the doors may be
closed partially or completely during cool or inclement weather.
More important for the worship of the lEAD are the symbolic, spiritual meanings
of the church doors. Firstly, keeping the church doors wide open during nearly the whole
worship service signifies openness to all. Although it is not often that someone from the
larger community simply walks into the church and joins the worship ser\ ice, this does
happen occasionally, and when it does, the newcomers are welcome. Secondly, the open
church doors symbolize transparency before the world. In Mozambican society,
transparency about what goes on inside a church building is very important. Nearly half
(46" o) of the population ofMozambique is non-Christian (Johnson 2014b). Non-
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Christians are both curious and a bit suspicious regarding what Christians do inside the
many church buildings scattered throughout both urban and rural areas. Wide-open
church doors are a visible testimony that the lEAD has nothing to hide from the larger
community; anyone who wishes may see what is going on inside the church.
The open doors also serve as a visible invitation to those outside the church to
come inside. The singing and preaching are usually audible for a significant distance
outside the church, and it is not uncommon to see passersby pause at the edge of the
churchyard to listen for a few moments. Since the doors to the church stand wide open,
occasionally the listener will come inside, where she/he may hear the Word and be
converted. If the doors were kept closed during worship this could not happen.
The one portion of an lEAD worship service during which the doors to the church
are invariably closed is during the congregational prayer. The reasons for this are both
pragmatic and symbolic. Pragmatically speaking, the closed doors serve a containment
function, viz. they prevent children from taking advantage of the fact that all the adults
have their eyes closed to sneak out of the church building. In addition, having the doors
closed during prayer serves to prevent interruptions. It is not uncommon for stray dogs or
other animals to try to come into the church during worship; closing the doors during
prayer keeps this from happening while nobody would be watching to prevent it. It is also
common for neighborhood children to walk up to one of the church doors and call out to
a playmate they recognize who is sitting inside. Though this might go unnoticed while
the members of the congregation are praying aloud together, it would cause considerable
disruption if it occurred while everyone but the leader was praying silently.
However, there is a deeper, spiritual symbolism in the lEAD's custom of closing
the doors of the church during prayer. Throughout the entire worship e\ ent, the interior of
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the church is sacred space and the Holy Spirit is understood to be present. But, during
prayer time the worshipers speak directly to God. These precious moments of unmediated
communication with the divine must not be disturbed, so the doors are closed to prevent
interruptions. Furthermore, this experience of direct contact with God is reserved for
those who have readied themselves for the encounter by participating in the singing and
dancing which form the first portion of the worship service, followed by the prayer
chorus, which quiets the heart and mind and composes the body, and at the same time
signals to God that His people wish to speak with Him. Thus, anyone who does not
arrived and take their place among the congregation in time at least to participate in the
prayer chorus will find that the doors have been shut, and they are excluded from the
sacred interview with God. This practice recalls the parable of the virgins (Matthew 25:1-
13); the five who arrived late to the wedding banquet found the door shut and were
excluded from the wedding feast. I cannot say, however, whether this parable had any
influence on the lEAD's pracfice of closing the church doors during prayer.
The Platform
Much that happens in an lEAD church is connected with or symbolic of the
relative prestige, statuses and roles of the actors involved. No part of the church building
symbolizes this more clearly than a plataforma�the platform. In every lEAD church
building a secfion of the floor at the front is raised to form a stage or platform (see Fig.
3.1 above). This platform serves both pragmatic and symbolic fimcfions.
The pragmatic functions are clear and purely mundane. Having key activifies take
place on a raised platform makes them more visible to the congregation. Moreover, in the
absence of amplificafion equipment, the preacher's speaking from a pulpit located on a
raised platform helps make the sermons more easily heard by the congregation.
However, the platform is also a symbolic space, hs edge marks a formal boundaiy
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between the generality of church members and those who have�or are trying to establish
their claim to�the status of congregational leaders. This higher status is illustrated in
several ways. For example, those sitting on the platform are usually seated in chairs
instead of on backless benches. Chairs are more comfortable than benches; they are also
relatively expensive, so that most local churches have only a few. Therefore, those who,
Sunday after Sunday, routinely sit in chairs on the platform can be seen as making a
tacit�or, perhaps, even an explicit�claim to leadership in the church.
The platform is a place ofprestige andprivilege. Those sitting on the platform
occupy conspicuous places of honor, where the whole congregation can see them. They
are nearer to the pulpit, nearer to "where the action is," so to speak. In fact, the higher the
status someone has, the closer to the center of the platform he will be seated. (Rarely does
anyone sit directly behind the pulpit, however, so as to avoid the awkwardness of staring
constantly at the back of whoever is speaking from it.)
On any Sunday when there are no special visitors, the local church officials will
be seated on the platform. However, when denominational officials such as the Pastor
Distrital or Provincial come for a visit, these special guests will be given places on the
platform before anyone else. If the church, and hence the platform, is large enough, the
guests will be seated towards the center of the platform, and local church officials will
move to chairs nearer the walls on either side. However, if the church and platform are
small, the visiting officials will displace the local ones altogether and these will be forced
to sit with the rest of the men^^ on the benches in the main seating area of the sanctuary.
The Pulpit
Of all the locations on the platform in an lEAD church, the most important is the
pulpit. Physically speaking, the pulpit may be a piece of furniture, constructed ofwood,
split bamboo, or sheets of corrugated fin nailed to a wooden frame. Alternatively, it may
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be a permanent fixture of the platform, constructed out ofmud brick or cement block.
Some pulpits of this type are large and imposing, with ornamental buttresses extending
from either side. Some are whitewashed and have the church name painted on the front.
Figure 3.8 - Typical lEAD Pulpit, Dondo, November 21, 2010
Typically, only those who hold some official position in the church speak from
the pulpit. Those who most frequently occupy the sacred desk are the local avangeli
(evangelists), maanciao (elders), and/or mapastori (pastors). The secretdrio da igreja
(church secretary) also speaks from the pulpit to read out the agenda for the day's ser\ ice
and announce the amount of the day's offering. The responsdvel dos jovens (youth
leader) may go to the pulpit to make an announcement about an upcoming activity the
young people are planning, although he or she usually makes this type of announcement
standing just off the platform directly in front of the pulpit. The responsdvel dos jovens
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may also be asked to preach during a special service dedicated to the youth of the church.
Aside from its mundane function of giving leaders a designated place to stand
while they speak, and usually a shelf to lay their Bible and notes on, the pulpit ser\'es
important social and symbolic functions. Firstly, it raises the status of its occupants in the
eyes of the congregation. When anyone steps into the pulpit, and for as long as they are in
it, all those present will listen to and consider their words. Some people may find this
attention intimidating but for many others it is a positive, even heady, experience�
especially if they occupy a low status in the community at large.
Along with increased status, the pulpit confers on its occupants a measure of
ecclesiastical authority. When someone is given the privilege of delivering a sermon
from the pulpit, they have, or at least appear to have, the backing of the denomination
behind them. Indeed, the most frequent occupants of the pulpit�the avangeli, maanciao
and the mapastori�are usually named to their positions in the church hierarchy by the
lEAD's provincial or national leaders. Consequently, when they speak from the pulpit,
they share in the credibility and ecclesial authority of the leaders above them, and the
members of a local congregation will not lightly disregard what these officials say.
The Performance Space
As shown in Figure 3.1 above, the typical IEAD church will have an open space
between the front-most rows of seating and the platform, where no chairs, benches or
bamboo mats will be placed. I call this the "performance space." As is the case with the
platform, the performance space has both pragmatic functions and symbolic significance
in lEAD worship. Pragmatically, the principal purpose of this space is to serve as the
staging area for the numerous special musical performances that form a major part of
lEAD worship. Secondarily, it serves as a convenient place for people to kneel when they
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come forward for church leaders to lay hands on and pray for them.
The perfDrmance space in the lEAD churches I visited took up from twenty to
twenty-five percent of the floor space of the building. I mentioned above that special
musical performances are the highlight of an lEAD worship service for most who attend.
That so much space is set aside for these performances is a concrete demonstration of just
how highly they are valued. On days when the church is especially fijll, children are often
obliged to yield their places on the straw mats and benches to adults and youths. The
children quickly move to sit on the floor in the only space available�the performance
space. However, when the time comes for the special musical presentations, the gosa
(usher/doorkeeper) and other adults will force the children to get up once again and
squeeze themselves in among those sitting on the straw mats and benches. As soon as the
performance is over, the children move to reoccupy the performance space once again.
Thus, the performance space doubles as seating space whenever necessary.
The Seating Areas
Seating in lEAD worship service is typically segregated by gender and age into
two groupings. The adult men and boys from about 10 years of age upwards sit on one
side of the church, and the adult women and younger children of both sexes sit on the
other. Those whom I asked about this custom could give no explicit jusfification for this
practice; they replied simply, "Pisachitwa tepa basi.
"
("That's just how things are
done.") Further, my informants agreed that there is no special meaning attached to one or
the other side of the church building. How ever, in all the lEAD churches I visited, the
men and older boys sat on the right side of the church (from the point of view of someone
standing in the pulpit), while the women and younger children sat on the left. There was
no known explanation for this fact; again, this is apparently just "'how things are done." It
Troutman / Igreja Evangelica Amor de Deus / 159
is notable that in the lEAD (and all other Sena churches I have visited), men never sit on
mats on the floor; those are for women and children only. Men sit on an mpando (any
object used to sit on)�a chair, a bench, or even, in a pinch, one of the church's drums.
Since in many cultures around the world the right-hand side is considered a place
of honor, while the leflt-hand side is viewed as a place of subser\ ience, despite the lack of
any explicit supporting statements from my informants, I tend to believe that the placing
of the men's seating on the right hand side of the sanctuary is a concrete representation of
their relatively higher status in traditional Sena culture. The same goes for the fact that
men always sit on some object, however low, which raises them above the le\ el of the
ground on which the women and young children sit.
In addition to the adult women and adult men, there is a third group within every
lEAD congregation that has so important a role in worship and has such a clearly defined
identity that it merits its own special seating area�the majovem (youth) group or cheche
kwaya (church choir). This corps of young singer-dancers is usually seated on two or
three rows of benches in the front of the main sanctuary on the men's side of the church.
Their benches are frequently set parallel to the side walls so that the young people are
facing toward the center aisle instead of toward the platform (see figure 3.1). Orienfing
the majovem group's benches at right angles to the rest of the congregation emphasizes
their distinctiveness, making clear who is and is not part of the group. The symbolic
meaning of assigning the majovem their own special section of seats, and their being on
the men's side of the church, is clear: The majovem group is an especially honored part of
every lEAD congregation. As I noted above, not only are special musical presentations a
highlight of ev ery lEAD worship service, but the presentations by the majovem group are
the most anticipated and appreciated of all the musical presentations.
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Religious Objects in lEAD Worship
One of the characteristics ofmany AICs is their use during worship of objects
such as crosses, staves, blessed water, robes of office, and copies of the Bible. In contrast
to this, the lEAD apparently uses very few objects in a symbolic way in their ordinary
worship services. There are no staves, no crosses, no holy water or oil for anointing, no
robes or headgear to distinguish religious officials from ordinary believers, nor any
special dress to distinguish members of the lEAD from the community at large.
The Bible itself is indisputably recognized as the Word ofGod and the source of
truth for the Christian. However, in the lEAD worship services I attended, I did not see
the Bukhu (lit. "book", the most common name for the Bible in all the languages of
central Mozambique) used as a "religious object." I did not, for example, see any
preacher hold the Bible up in front of people to help lend authorit\ to what they were
saying. Nor did I see anyone, whether church official or otherwise, take a Bible and place
it on the head or hold it against the body of someone who came forward seeking healing.
In general, then, the uses made of the few objects employed during lEAD worship
services were not specifically religious uses at all, but strictly utilitarian ones. For
example, there was no particular type of plate that was to be used to collect the people's
offerings; any sort of plate, and indeed, any particular plate, would ser\ e the purpose just
as well. The offering plate was simply a container in which to collect the people's
offerings and corral them until they could be counted and transferred to whatever bag or
box the secretdrio local used to store the church's money.
Similarly, the musical instruments used in lEAD worship are not, apparently,
sacred objects, but purely utilitarian ones. When no one is playing a chichekete, for
example, it is very common for a small child to pick it up and try�usually in vain�to
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imitate the side-to-side shaking motion of the musician. The adults around the child
usually ignore this behavior altogether, though they will stop the child if the chichekete is
making enough noise to disrupt the service. Howe\ er. the chichekete is never snatched
from the child's hand in horror nor is the child ever punished, as one might expect if the
chichekete were considered an explicitly sacred object.
In this chapter, I have described worship in the lEAD and tried to analyze its most
important components. In the following chapter, I will discuss the beliefs of the lEAD
insofar as these can be ascertained both from the explicit statements by lEAD leaders and
members and from observing their activities.
Chapter 4
BELIEVING IN THE lEAD
To learn what a typical Westem denomination believes�or at least claims to
believe�we could read its officially-sanctioned theology published in its manual of
discipline or official catechism. However, this approach will not work with most AICs.
Daneel (1987, 218) notes that, "Most Independent Churches do not have much in the line
of doctrine in the Westem sense of an elaborately worked out, systematic creedal
document containing the cmx of the dogmatic guidelines laid down by that church,"
because for the African "religion is not a matter of meticulous formation but rather of
expression in preaching, dance, song and festivity." Imunde & Padwick (2008) assert
that the AICs "are essentially oral communities of faith, generally resistant to . . . the
systematization of faith in written texts." Instead, Daneel explains that the AICs theology
"is an enacted theology, written in song and dance, in the rhythm of dancing feet, in
serving hands of healing and exorcism, where worship and proclamation give expression
to the presence of God" (2007, 1).
The lEAD is a case in point. Their beliefs have never been systemafically
formulated nor published in any written form. The church's only official document, the
Estatuto da Igreja Evangelica Amor de Deus, Romanos 5:5, em Mogambique (Statutes of
the Love ofGod Evangelical Church, Romans 5:5, in Mozambique) attempts to outline
an administrative framework for the church's operations. But it contains nothing about
the church's theology�no creed, no articles of faith, nothing that serves to declare or
even suggest the beliefs of the lEAD as a community of faith.
So, to try to idenfify some of the key beliefs of the IEAD, I began by interviewing
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several church leaders. These interviews proved to be more frustrating than fruitful; my
questions about a salvagao (salvation), a Trindade (the Trinity), etc. as often elicited
puzzled looks as coherent answers. So, while I did learn something about lEAD theology
from these interviews, most ofmy understanding of what the people of the lEAD belie\ e
was gained through watching their interactions and participating in lEAD worship
services, listening to their songs, sermons, testimonies and prayers, and then reflecting on
what I had seen and heard.
Out of this process of observation and reflection, three questions emerged which
are of critical importance to the theology of the lEAD. The first is the question of the
sources of the lEAD's beliefs. The second is the question ofwhich specific beliefs or
themes of belief are central to the faith of the lEAD. The third is the question of the
contextuality of the lEAD's beliefs and practices, i.e. the extent to which they are shaped
by and respond to the context in which the lEAD has developed. In this chapter, I will
deal with the first two of these questions. The third question I will discuss in chapter five
as part ofmy evaluation of the lEAD as an Afiican Initiated Church.
Sources of lEAD Theology
Westem Protestant and E\ angelical churches or denominations typically look to
three major sources as authoritative for establishing their beliefs: 1) The Christian
Scriptures, which are given primacy both as the starting point for developing theology
and as the final arbiter of any doctrine's legitimacy; 2) Christian Tradition, as embodied
in the writings of the Early Church Fathers and, especially, the Ecumenical Creeds; and
3) Human reason, which is applied in an effort to interpret the Scriptures and to
understand and critique Tradition.
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John Wesley, the founder of the Methodist movement, advocated the addition of a
fourth source of authority to be used in establishing sound theology: Christian Experience.
"Wesley appealed to the experience of Spirit-filled Christians. . . who have reached some
degree ofmaturity in their understanding and commitment. . . Wesley did not use
experience to define Christian doctrine, he expected experience to corroborate what is
affirmed by Scripture" (Thorsen 2005, 3). In the 1960s, Albert Outler coined the term
"the Wesleyan Quadrilateral" (Thorsen, 5) as a convenient way to refer to Wesley's view
that there are four authoritative sources from which the content ofChristian Theology can
properly be derived: Scripture, Tradition, Reason, and Experience.
Since my own theological background is Wesleyan, I began my inquiry into the
lEAD's beliefs by considering to what extent the Wesleyan Quadrilateral might be used
as a template to describe the sources of authority for the lEAD as it has developed its
theology. I found that the lEAD also looks to four authoritative sources for its theology.
In order of importance, these appear to be: 1) the Bible; 2) the Founder; 3) the Experience
of believers; and 4) Tradition, as mediated by missionary Christianity. The first, third,
and fourth sources are ones that Wesley also accepted. The second, namely the Founder,
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while typical ofmany if not most AICs, Wesley would almost certainly ha\ e rejected.
The Bible
The lEAD calls itself an igreja evangelica (evangelical church), a designation
which in the context of the historical dominance ofRoman Catholicism in Mozambique
is essentially synonymous with protestante (Protestant). One demonstration of the
lEAD's evangelical identity is its high regard for the Christian Scriptures. The lEAD
honors the Bible�usually called simply Bukhu, "the Book"�as being Falaya Mulungu,
"the Word of God" (Esfivene 2010d). As such, the Bible�specifically the Biblia
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Protestante (Protestant Bible)� is the lEAD's primary and most authoritati\ e source for
faith and practice. In the nearly three dozen lEAD sermons and devotional talks I listened
to, given by at least ten different speakers, the Bible was the only text read from or
referred to. (See Appendix D for a listing of Biblical texts of twenty-seven sermons I
recorded.) No appeal was ever made to any other authoritative document�whether
alternative scriptures, such as the Book ofMormon for Latter Day Saints, or some
composition of the founding prophet, such as the works of Isaiah Shembe for the Ibandla
lamaNazaretha or Nazareth Baptist Church.
However, the simple affirmation that the lEAD bases its theology on the Bible
masks several complexities. Firstly, neither Estivene nor any other lEAD leader has
studied the original languages of Scripture; they read and study the text in translation
only. Further, historically speaking, the initial translation of the Bible into various
African languages was undertaken by missionaries who were often neither trained
linguists nor Bible scholars, and who worked not from texts in the original Biblical
languages but from translations in the missionaries' own European languages. So, for
example, regarding the translation of the Bible into Union Shona, the translation most
often used by lEAD leaders including Estivene himself Togarasei (2009, 55) notes, "The
Shona Bible, like other African language Bibles, was therefore a translation of other
translations" which, he asserts, "must have limited the translation to the missionaries'
Eurocentric worldviews." Consequently, one could argue that the primary authoritati\ e
source of the lEAD's theology is not the Bible per se, but the Bible as mediated by
Westem theological understandings, including at least some missionary mistranslations.
The picture is further complicated because the leaders of the lEAD read the Bible
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in translations in Portuguese, Shona or Chewa, none of which is their mother tongue.
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and which they have studied only a little or not at all. This dependence of the leaders
and people of the lEAD on translations of the Bible into what are for them essentially
foreign languages has the potential to lead to frequent minor and occasional major
misunderstandings of the Biblical text.
Finally, the lEAD leaders' situation as interpreters of Scripture is made still more
precarious by the fact that, so far as 1 was able to determine, virtually none of them
possesses any sort of resources for Bible study, such as commentaries, Bible dictionaries,
etc. The only information they have at their disposal to help them understand the
Scripture is what they can remember from whatever Bible school training they may have
taken�which even in the case of top leaders is relatively limited, and in the case ofmost
lEAD preachers is none at all. Consequently, it seems likely that the leaders of the lEAD
have at best a somewhat imperfect understanding of the text of Scripture.
On the other hand, the leaders of the lEAD believe strongly in the teaching
ministry of the Holy Spirit ofGod, and it is clear that the people of the lEAD read the
Bible, in whatever language, with the expectation that God will speak to them through
His written Word, the meaning of which the Holy Spirit will make clear to them. A
special example of the Holy Spirit's Scripture-clarifying work is Estivene's claim,
already noted in chapter two above, that God has given him a miraculous ability to read
and understand the Bible in Shona (Estivene 2010j). This leads us to the second
authoritative source for lEAD theology, the Founder.
The Founder
The history of the various prophet-healing type AICs clearly show s that, so long
as he or she is alive, the founding leader or Prophet of the church is the single most
authoritative figure in these churches. Oduro et al. explain that.
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A prophet is a man or a woman upon whom the Spirit ofGod comes in a special
way. Such a person has been empowered to deliver a new and rele\ ant message
directly from God for a specific situation. The idea of revelation through a book
(for example the Bible) is strange for many Africans, whereas communication
from another world through spirits is of great significance. In the case of the
AICs, the prophet is a go-between, standing halfway between the unseen and the
seen�between God and the congregation. (Oduro et al. 2008, 1 14)
As I noted in chapter two, neither Estivene himself nor the members of his church
ever refer to him explicitly as "prophet." Yet at the founding of the lEAD his was truly a
prophetic voice, as he related to his companions the messages God had sent him in his
dreams. Pobee (1986, 125) notes that, "In African societies ... dreams are still taken
seriously as [a] medium of revelation to wam, threaten and direct the living. Priests and
other religious leaders ... are called by dreams." The fact that Estivene repeatedly
received communications from God in dreams gave him tremendous credibility in the
eyes of his colleagues. Any of Estivene's pronouncements which was based directly on
Figure 4. 1 - Estivene in pulpit, Nhansalazi, September 12, 2010
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his revelatory dreams was accepted as God's own directive to the lEAD. For example, at
its founding, the new church's name, Igreja Evangelica Amor de Deus, Romanos 5:5, em
Mogambique, was revealed to Estivene in a dream. This was a defining event in the life
of the church. As Pobee (1986, 125) points out, "In African societies the name is more
than a label of identity. A name carries within it power and influence. It influences the
course of a person's or an institution's life." Estivene's colleagues accepted without
question the name for their new church that God had revealed to him in a dream. So then.
from the founding of the church up to the present, Estivene's status as o Fundador, "the
Founder," of the lEAD, who at strategic moments receives messages from God in
dreams, has guaranteed to him the role of final arbiter of lEAD belief and practice.
As I observed Estivene's interaction with the leaders and people of the lEAD,
there were many signs that they ascribed to him this status and role. Most obviously,
when Estivene preached to various IEAD congregations, the reaction of the majority of
those present was nearly always one of enthusiastic acceptance of whatever he said. One
might ask whether this was merely a display of the deference and respect Africans
typically show to visitors and especially to visifing dignitaries. I would not deny that
there was an element of this in their responses to Estivene's preaching. However, as I
watched the congregations while Estivene was speaking, their applause, ululations, and
cries of "Ameni! " seemed to be far more than the perfunctory show of respect enjoined
on them by culture. The people seemed genuinely pleased by and accepting of Estivene's
words, as evidenced by their broad smiles that never entirely faded from their faces as
they listened attentively between their noisy eruptions of approval. As Estivene made his
various points, 1 could see many in the congregation nodding thoughtfiilly in agreement.
Oduro et al. (2008, 116) explain "that in AICs . . . both the Bible and direct
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revelation through prophecy are the sources ofpreaching and teaching". This is clearly
true in the lEAD, especially in relation to the Founder. However, Estix ene's authority
over lEAD beliefs is clearly secondary to the authority of Scripture. Rather than being a
source of completely new spiritual truth, Estivene's role appears to be that ofmost
authoritative interpreter of Scripture. My observations of the interactions among the
various leaders of the lEAD as they deliberated at meetings of the Comite Executivo and
at the Conferencia Anual lead me to believe that if Estivene were to attempt to promote
some theological novelty that plainly contradicted the text of the Bible (in the translations
available to and read by the church leaders), the senior leaders, pastors, and even the
more "scripturally aware" members of the major local congregations would reject such a
teaching. However, as long as Estivene can evince Scriptural support for his teachings, he
has full authority to define the beliefs of the lEAD.
The Experience ofBelievers
A third source of lEAD theology is the shared religious experience of the body of
IEAD believers, both during worship and other church activifies, and in their daily lives
as Christians in the context of the larger, non-Christian community. The believers'
experiences are not, however, a source of novel theological content; rather, they serve
primarily to confirm what the people already believe, that is, what they have been taught
from the Bible as interpreted by Esfivene, other top leaders, and local lEAD pastors.
In particular, two parts of the typical lEAD worship service, the musical portions
and the testimony time, express and reconfirm what the people of the IEAD collecfively
already believe, and also exert a formafive influence on the faith of individual members.
First, there are the musical portions of the service, i.e. the congregafional singing and
special musical numbers. King (2008b, 117-118) observes:
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In the history of the Westem church, worship studies declare, lex orandi, lex
credenda: how one prays is how one believes. In the African church, the maxim
shifts more to lex canendi, lex credenda: how one sings is how one believes. In
other words, Afiican Christian songs shape a people's faith. What is sung
becomes a people's everyday working theology.
For those who know the lyrics well, the songs sung during IEAD worship express
the people's current theology�for example their belief in the Second Coming ofChrist,
and their anticipation of the trouble-free life that awaits them in Heaven (see Appendix C,
songs fifteen through twenty and twenty-two). For those who are still leaming the song
lyrics�whether youths and adults who have only recently joined the congregation or
children who are still leaming the repertoire�the songs teach them what the IEAD
collectively believes, values, encourages, discourages, etc. Furthermore, new songs
brought into worship by musical pollinators, as described in chapter 3 above, may refine
or augment the existing beliefs of the lEAD.
The congregants' testimonies comprise the second element of an lEAD worship
service that enables believers' experiences to serve as an authoritative source and a
confirmation of lEAD theology. As noted in chapter three, the giving of testimonies is an
essential part of IEAD worship. As the congregation listens to individual's telling of their
stmggles and praising God for His faithfulness in helping them, the witness-bearer's
personal experience is transmuted into shared, group experience. The hearers make the
testifier's experience their own, signaling their acceptance and affirmation ofwhat was
said with calls of "Aleluya! Ameni!", peals of ululation, and rhythmic applause.
For recent converts, the testimonies of long-time church members serve a
teaching function, inculcating into these less-experienced believers the tmth that God can
help them in their ordinary lives, modeling for them culturally and ecclesiastically
accepted ways to seek God's help, and teaching them how to recognize God at work in
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the events of their daily lives. Through their testimonies, mature believers become
models after which the less mature may pattem their own lives, beliefs and testimonies.
Figure 4.2 - Man giving testimony, Lamego, November 7, 2010
Tradition Mediated by Missionary Christianity
A final important source for lEAD theology is Christian Tradition as mediated to
the lEAD through missionary Christianity, that is, through the beliefs and practices
brought to Mozambique by Westem missionaries of various Christian communions. All
major and many minor branches ofWestem Christianity including Roman Catholicism,
Lutheranism, the Reformed Churches, Presbyterianism, Southem Baptist, Anglicanism,
Methodism, the Church of the Nazarene, and classical Pentecostal denominafions such as
the Assemblies of God and the Apostolic Faith Mission, have had missionary work in
Mozambique since at least the late 19* or early 20* centuries, and in the case of the
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Roman Catholic church, since the late 1 6* century. Missionaries from each of these
traditions founded branches of their parent churches in Mozambique, and these MICs
(Mission Initiated Churches) continue to practice and teach a more-or-less Westernized
Christian faith up to the present day. As various African leaders broke with the MICs and
founded their own African Initiated Churches of the African-Ethiopian type, they usually
incorporated into the faith and practice of their new denominations the principal elements
of the theology and polity of the MICs they had left behind.
The extent of the theological transference from Westem missionary Christianity
to the African Initiated Churches varies considerably from founder to founder and from
church to church. In Estivene's case, he was raised a Roman Catholic, but in chapter two
I noted that Roman Catholicism has had relatively little influence on him since 1959,
when he joined the Igreja Fe dos Apostolos (IFA, the Apostolic Faith Church), the MIC
founded by the Apostolic Faith Mission. Estivene was a pastor in the IFA for a number of
years and during this period he began to study Bible and theology by correspondence. So,
when he and other pastors left the IFA in 1971 to found their own church, they took with
them the Evangelical theology, Pentecostal-style of worship, and leader-centered polity
they had leamed in the IFA and incorporated these elements into the new Igreja
Evangelica da Nova Alianga de Jesus, Hebreus 8:8 (Evangelical Church of the New
Covenant of Jesus, Hebrews 8:8, lENAJ). Finally, when Estivene and his small group of
Acaia colleagues left the lENAJ in 1977 to form the Igreja Evangelica Amor de Deus,
Romanos 5:5, em Mogambique, the core beliefs and practices of the new lEAD appear
still to have been drawn mainly from the teachings of the Igreja Fe dos Apostolos from
which Estivene and his cohorts had separated barely six years earlier. Consequently, the
livangelical-Pentecostal missionary Christianity of the Apostolic Faith Mission was a
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primary source for lEAD beliefs and practice. However, it is notable that Estivene and
the other first-generation leaders of the lEAD have not preserved the classical Pentecostal
teaching of the necessity of "the baptism in the Holy Spirit with the initial evidence of
speaking in tongues" which was and remains an essential belief of the Apostolic Faith
Mission (Apostolic Faith Mission of South Africa 2013). So, despite Estivene's years in
the Igreja Fe dos Apostolos, the lEAD does not self-identify as an igreja pentecostal
(Pentecostal church), but only as an igreja evangelica (Evangelical church).
More recently, another type ofmissionary Christianity, Westem Evangelicalism,
has been a source for the theology of at least some leaders and members of the lEAD.
This influence has come through the Instituto Biblico de Sofala (IBS, Sofala Bible
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Institute), founded and directed by missionaries of the Africa Inland Mission. IBS
provides training to students from a variety of denominations, including several AICS.
The faculty of IBS is composed ofNorth American, British, German, and Brazilian
evangelical missionaries, as well as some Mozambican evangelical professors. Two
lEAD leaders, Femando Manduwa and Mario Sande, have completed a one-year
Certificate in Bible at IBS. The Westem evangelical influence on Pastor Mario was
clearly evident. For example, in our interviews, as he told of his Christian conversion, he
used standard Westem evangelical phraseology: "Eu recebi Jesus como men Salvador na
verdade
"
("I tmly received Jesus as my Savior"; Sande 2010a).
Finally, missionaries Jacob & Alicia Freeman of the EMA have deliberately
sought to change aspects of lEAD theology. In my interviews with them, they made plain
their dissatisfaction with many of the teachings they had heard in the sermons of lEAD
leaders and local pastors. However, the Freemans' efforts to correct what they see as the
lEAD's theological errors have had only a limited effect. They have made a significant
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impact on the views of Mario Sande and of the younger leaders of the local church in
Lamego. But the Freemans have done relatively little teaching outside Lamego and Beira,
so they have had only a limited influence, for example, on the pastors and people of
Gorongosa, who represent two thirds of the lEAD's churches and members. And from
my interviews with Rev. Estivene and the other members of the Comite Executivo, it was
clear that the Freemans have had little impact on the beliefs of senior lEAD leaders.
To recapitulate: Four authoritative sources�Scripture, the Founder, Experience,
and Tradition�have contributed to the development of the lEAD's theology. Now we
tum to some of the themes that are prominent in that theology.
Themes in lEAD Theology
As mentioned above, the lEAD has neither systematized its theology nor
published it in written form. Instead, the lEAD's beliefs are affirmed and transmitted
orally in their testimonies, prayers, sermons and songs. Sadly, due to the constant
background noise during the worship services, none ofmy recordings of people's
testimonies was sufficiently intelligible for me actually to transcribe them, although I was
sometimes able to pick out enough words and phrases to get the general sense ofwhat
was being said. Similarly, most ofmy recordings of prayers also were unusable due to the
voices' being virtually inaudible, because those who pray publically in lEAD worship
services often kneel with their faces downtumed while they pray.
Fortunately, I did manage to transcribe and translate ten complete sermons
preached by Rev. Estivene and others. (See Appendix D for the Biblical texts used in the
twenty-se\ en sermons I recorded.) More importantly, since for African Christians "to
sing is to theologize (to talk about God)" (King 2008a), because of their manner of
Troutman / Igreja Evangelica Amor de Deus / 175
performance, which made them particularly audible, and because the people's enjoyment
of the songs led to a significant, though temporary, reduction in the level of background
noise, 1 was able to record and transcribe lyrics to ninety- four lEAD songs. From the text
of these sermons and songs, at least four themes emerge as prominent in IEAD theology.
God
The most prominent theme in IEAD theology is God. The people of the lEAD
occasionally call God Jehova. But more commonly, they refer to God by the Sena term
Mulungu, although the Shona term Mwari (God) is also frequently employed (Da Gloria
2010; Estivene 2010d; Manduwa 2010b). In Sena traditional religion, Mulungu is the
usual name given to the high god, "creator of all the peoples of the earth . . . [whose]
O 1
predominant qualities are power, goodness and justice" (De Freitas 1971, 75). For
Sena Christians, God is Mulungu a mphambvu (the God of power), who reigns supreme
over any/all other beings, including living humans, the spirits of the ancestors, and most
importantly, over all evil spirits including Sathana (Satan) himself
The lEAD has an ostensibly trinitarian understanding of God as Baba (Father),
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Mwana (Son), and Muya Wakucena (Holy Spirit). As noted in chapter three above, the
people of the lEAD always begin and end their prayers with the invocation of the Trinity
(for example, Estivene 201 Oh). But this invocation is the only explicitly trinitarian
reference that I observed during lEAD worship, and it is clear that beliefs about the
Trinity per se are not a primary focus of lEAD theology. Instead, the focus is on the
individual persons of the Godhead.
The belief about God that is dearest to the hearts of the people of the lEAD is
their firm conviction that God is their heavenly Father. This comes through clearly in
their prayers, in which the people of the lEAD most often address God as Baba (Father).
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And those who do the will of the Father are called ana a Mulungu (children ofGod;
Manduwa 2010b). For the lEAD, the outstanding characteristic of God as heavenly
Father is His love for his children specifically, and more generally, for all people. One
chorus, sung at Lamego, joyfully proclaims:
Mulungu aifuna dziko, aifuna,
God loved the world, He loved it
Aifuna, aifuna dziko!
He loved it, He loved the world!
God is not distant, nor is his love abstract; it is an active, personal, concrete lo\ e
that He freely bestows on His children. God is Mulungu a ntsisi (God ofmercy), w ho in
His love has actively brought His people together to worship Him (Estivene 2010a). In
their testimonies people joyfully proclaim, 'Mulungu atiphedza
"
("God has helped us").
In addifion to viewing God as their loving Father, the people of the lEAD also
customarily refer to and address God as Mbuya (Lord; Estivene 2010h). Literally
translated, mbuya is Sena for "grandparent" (male or female), but in e\ eryday speech it is
used as a respectful form of address for older adults as well as for persons in positions of
wealth, power and authority. This latter usage ofmbuya is very similar to the use of
Kvpioq in the New Testament, and the phrase "Jesus is Lord" is aptly rendered in Sena as
"Yesu ndi Mbuya.
"
The people of the lEAD believe steadfastly in Yesu Kirisitu (Jesus Christ), whom
they explicitly affirm as being Mwana wa Mulungu (Son ofGod). Howe\'er. in their
prayers the people of the lEAD usually address Jesus as Mbuya (Lord), and regularly
refer to him in sermons and testimonies as Mhuyathu Yesu Kirisitu (our Lord Jesus
Christ). This usage, w hich directly mirrors that of the New Testament, affirms that Jesus
Christ has the same power and merits the same respect as God the Father. So, although I
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never heard anyone say it in so many words, it seems clear that IEAD theology holds that
Jesus is not just Mulungu Mwana (God the Son) but Mulungu ene (God himself).
This identification in lEAD theology of Yesu Kirisitu with Mulungu leads directly
to their affirmation of the incarnation. Rev. Estivene made this affirmation explicit,
declaring that "Pai ule akali munthu
"
("the Father became man"; Estivene 2010e). The
people of the lEAD declare that Jesus Christ is Mpulumusi wathu (our Savior), who has
opened for us through his own Person the way to the Father. One chorus affirms:
Yezu nzira yakanaka
Jesus is the good way,
Nzira kuti uyende nayo Mwari
The way by which you go to God.
Jesus opened this one and only way to heaven by his death on the cross. Another
chorus declares specifically: "Yezu ndiye basi wakatifera
"
("Jesus is the only one who
has died for us!"). In a verse of a hymn often used before congregational prayer the
people of the lEAD sing in humble reverence about Jesus' shedding his blood:
Tarirai ropa ra Ishe, iri pa muchinjikwa.
Look at the blood of the Lord who is on the cross
Mbakuzwe Ishe Jesus!
May the Lord Jesus be praised!
Finally, the people of the IEAD believe in the Nzinni wa Mulungu (Spirit ofGod)
or the Muya Wakuchena (the Holy Spirit), though they do not sing or preach about the
Spirit nearly so often as they do about the Father and the Son. The coming of the Holy
Spirit is understood as the coming of God himself upon His people. One chorus entreats:
Ambuye. tumirani Nzimu wanu.
Lord, send your Spirit.
Tomani mbabwera, Baba!
Begin to come. Father!
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For the lEAD, the presence of the Holy Spirit with his people is the guarantee of
success in life and ministry. Estivene assured the congregation at Nhataca-taca that,
"Wherever you are, the Spirit will cover you. He will control you, and protect you well"
(Estivene 20I0d). And although the lEAD is neither a Pentecostal nor a "holiness"
church per se, the people of the lEAD do affirm that the Holy Spirit's coming upon a
person purifies her/him from spiritual uncleanness, as the lyrics of this chorus attest:
Wakachena m 'moyo
You will be made clean in heart
Ungadzadzwe ne Mwari.
When you are filled with God.
This conviction that God's presence in believers' lives has a transformative effect
on them leads us to a second important theme in IEAD theology, conversion.
Conversion
Conversion is a very prominent theme in the faith and life of the lEAD. The
lEAD understands that the church of Jesus Christ does not exist only to care for those
who are already members. Rather, it has a mission to spread the news of the love of God
to people everywhere and to urge them to tum to God. Unbelievers are entreated in song:
Uyai, uyai vatadzi ose, wanonoka
Come, come all you sinners, you are late!
Uyai, Yesu ari pano!
Come, Jesus is here!
The unbeliever is urged to come to God�to convert. But what is involved in this?
Along with other churches in central Mozambique, both MICs and AICs, the lEAD uses
two pairs of Sena and Shona terms to describe conversion, and the way these are used
gi\ es us a sense of the lEAD's understanding of it. The first pair of terms is kuphembera
Muhingu (Sena) / kunamata Mwari (Shona). Literally, both phrases mean "to pray to
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God." While traditional religionists do not typically pray directly to the high God
(Gelfand 1969), Christians do. So, kuphembera I kunamata, "to pray," whether with
Mulungu /Mwari expressed or only implied, has come to connote "to pray or worship
like Christians do." Now, one who worships like a Christian is logically assumed to be a
Christian, or at least to be interested in becoming one. So, when someone asks another
person, 'Musaphembera?
" I "Munonamata? " (literally, "Do you pray?"), what they
mean by the question is, "Are you a Christian?" So then, for the lEAD (and other
churches), one aspect of Christian conversion is the expectation that true converts will
begin to participate consistently in Christian worship. The converse is also assumed to be
true, i.e. that if someone begins consistently to participate in Christian worship, it must be
because they have converted to Christianity. So, for the lEAD, consistent participation in
Christian worship is both a sine qua non of and de facto evidence of conversion.
The second pair of Sena and Shona terms is kuchinyuka I kutendeuka. The Sena
kuchinyuka (change one's mind) and the Shona kutendeuka (tum around) are both used to
mean "to repent" and by extension, "to convert." When individuals come to the front of
the church and proclaim, "Ndatendeuka,
"
("I have repented/converted"), as understood
in the lEAD this declaration implies that they have made, or are in the process ofmaking,
several fundamental changes in their lives. First of all, the lEAD, a self-identified
evangelical church, understands that, as the meaning of kuchinyuka / kutendeuka implies,
conversion entails the convert 's repenting of their sins. In response to this, God forgives
their sins and establishes with them a new relationship as their heavenly Father. As Pastor
Manduwa told the congregation of the Igreja Sede in Beira: "God cares about the one
who repents of his sins. The one who admits he has done wrong, God cares about him
too. For this reason you are called children of God" (Manduwa 2010b).
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Secondly, as the lEAD understands it, conversion brings about a change of
identity and group belonging, as converts are accepted into membership of the IEAD.
The process of bringing non-believers into the community of faith typically involves
church members' making repeated evangelistic visits to the prospect's home, especially if
the prospect resists conversion at first. But as one local leader explained, "We just keep
on visiting him . . . until we have won him over. Then, he is one ofus" (Nhakhamba
lEAD Congregational Leaders 2010, emphasis added).
This initial acceptance of the new converts into the fellowship of the lEAD is,
however, provisional. Local leaders observe the life and worship of the converts for a
period ofweeks or months. Only after the leaders are convinced that the converts have
made a lasting commitment to God and to the lEAD, are the converts baptized
(Nhakhamba lEAD Congregational Leaders 2010). Since many in the lEAD believe in
baptismal regeneration, i.e. that a person's sins are washed away by the water of baptism
(Cordare 2010), baptism is essential for converts to become true crentes (believers).
Upon their baptism, the neophytes' change of identity and group belonging is complete;
they are now full members of the lEAD.
Thirdly, even before they have become ftjlly identified as crentes and members of
the lEAD community, the converts are expected to begin to undergo a process of
personal transformation in which both their inner nature and their external pattems of
behavior are brought into line with biblical norms as these are interpreted by the IEAD.
Although the lEAD does not make use of classical Westem evangelical terminology, the
personal transformation expected of lEAD believers includes both the initial infiasion of
spiritual life at their regeneration and their progressive sanctification as they grown in
grace throughout their lives. The purpose of this transformation is to produce in believers
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increasing Christ-likeness, because, as Pastor Manduwa told a congregation at Nhataca-
taca, Gorongosa, "It is necessary for us to be and look like Jesus" (Manduwa 2010a).
However, the sermons and songs of the lEAD more often focus on the external aspects of
this transformation rather than on the internal changes ofmind and heart.
Salvation
A third theme prominent in IEAD theology is salvation. For the people of the
lEAD, salvation is not only, nor perhaps even primarily, a matter of the forgiveness of
sins and the consequent avoidance of eternal punishment. Instead, the people of the IEAD
understand salvation mainly in terms of the practical benefits which accrue to believers as
a result of their harmonious relationship to God. These blessings are experienced both in
the believer's present life in this world and in their ftiture life in heaven.
As the lEAD understands them, the blessings salvation brings in the present life
stem directly from our heavenly Father's caring for us. The people of the lEAD praise
God as Mulungu adatikoya (God who has taken care of us). God's care for his children
includes protection from danger while traveling, healing and restoration of health during
and after sickness, supplying physical needs during times of hardship, etc. Whenever they
find themselves in trouble, this chorus urges Chrisfians:
Imira pa nzvimbo:
Stop at that place,
Mwari achakubatsira!
God will help you!
But for the people of the IEAD. even more important than the blessings of
salvation which are experienced in this present life are the hoped-for blessings promised
to them in their future life in heaven. For the ordinary believer, part ofwhat sustains them
through present suffering is the finn conviction that God will reward them if they will
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trust in Jesus and follow him faithfully throughout their earthly life. Some aspect of this
hope is celebrated in song in literally every lEAD worship service. One way the people of
the lEAD envision eternal blessedness is through the metaphor of going to Jerusalem,
their heavenly home. The young people of the Lamego congregation sing:
Kumusha, Jerusarema!
To [our] home, Jerusalem!
Tirikupita kumusha, Jerusarema!
We are entering [our] home, Jerusalem!
This is an especially contextual chorus. Musha (home) is the Shona w ord for the
traditional homestead where an extended family lives together in a cluster of smaller huts
surrounding the house of the family patriarch. Although in recent years, economic
circumstances and increasing urbanization have made such homesteads impracticable for
most people, the traditional musha�or mudzi. as it is called in Sena� is still held up as
the ideal arrangement for family living. So, when reading passages such as John 14: 1-3,
many in the lEAD, especially those from rural areas, imagine the place Jesus has gone to
prepare for us as a heavenly musha where the Father dwells surrounded by His children.
The way to their heax enly home is long, and believers complete the journey only
through unflagging effort. However, those who finally reach it will find there freedom
from the many evils that surrounded them while here on earth. Another chorus says:
Kumwamba, Mbuya, ndinapita tani?
Up above. Lord, how will I enter in?
Pang 'ono pang 'ono pang 'ono, Mbuya, ndinapita.
Little by little by little. Lord, I will enter in.
Kumwamba, mapseda / umbava / umfiti / fodya / cijangwa kulibe.
Up above, gossip, thievery / sorcery / tobacco / liquor does not exist.
Pang 'ono pang 'ono pang 'ono, Mbuya, ndinapita.
Little by little by little. Lord, I will enter in.
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Above all, heaven promises the people of the lEAD rest from the cares and
suffering of the present world. With a mixture of pathos and hope the people sing:
Panakhala ine, ine, ine, ine
Where I am, I am, I am, I am,
Padziko, ndikulira ine nyatwa.
Here on earth, I cry because of suffering
Mbidakhala muna Mulungu,
But if I remain in God,
Ndingafa ndinapuma.
When I die I will rest.
The blessings believers will experience in heaven will more than compensate for
the suffering they experienced during their lives on earth. As Rev. Estivene put it: "In
heaven, you won't decay there, you won't be robbed there. It is a very great life, so that
when you go there, you will say, 'Wow, it's real! So this is the heaven they talked about!'
When we enter it, heaven will make us tingle with pleasure" (Estivene 2010e).
With this hope always in view, the people of the lEAD look expectantly for the
Second Coming of Jesus Christ, when He will usher them into eternal blessedness. This
chorus contains both an affirmation of faith, and a query full of poignant longing:
Iye Mbuye anabwera.
The Lord will come.
Anabwera lini?
When will he come?
Another chorus assures all those who long for Jesus' retum:
Anabwera. Yezu anabwera!
He will come, Jesus will come!
Anabwera, ukhalire, anabwera!
He will come, don't weep, he will come!
Jesus' retum will be a great and fearful time of signs and wonders. As the Church
goes up to meet its King, this choms�one of the few sung in Portuguese�says:
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Vai abanar o mundo!
The earth will shake!
Quando Jesus voltar o mundo vai abanar:
When Jesus comes back, the earth will shake:
Cristo a descer, o ceu a se abrir
Christ will come down, heaven will open
Os anjos a tocar, a Igreja a subir.
The angels will play, the Church will rise.
At His coming Jesus will finally be recognized by all as Lord, even as He takes
His own unto Himself. This chorus, sung in Chewa, proclaims:
Tamuona khala Ambuye!
We will see him become Lord!
Yezu akubwera;
Jesus is coming;
Abwera padachema anthu ake
He will come to call his people.
The people of the lEAD rejoice in anticipation of Jesus' coming to reward those
who have followed him faithfully. Paradoxically, they sing no less enthusiastically about
the prospect of certain judgment and eternal lostness for those who refuse to follow Jesus:
Waluza iwe!
You have lost out!
Ungakhonda Yezu, waluza.
If you refuse Jesus, you have lost out.
Una mirando iwe!
You'll have problems!
Ungafa una mirando na Yesu!
When you die, you'll have problems with Jesus!
Christian Relationships
A fourth prominent theme in lEAD theology is that of Christian relationships.
The people of the lEAD believe that a true Christian's attitudes, lifestyle, and especially
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her/his v/ay of relating to others should be different than those of non-Christians. The
Scripture reference which is part of the denomination's name, Romans 5:5, says: "And
hope does not put us to shame, because God 's love has been poured out into our hearts
through the Holy Spirit, who has been given to us" (NIV, emphasis added), hi the \ iew of
the IEAD, the Christian's relationships should be characterized by mutual love, caring,
and support.
This love and caring should be lived out, firstly, among all believers generally. I
repeatedly heard lEAD preachers urge their people, "Funanani
"
("Love one another")
and, "Khalani anthu anafunana,
"
("Be people who love each other"; Manduwa 2010a).
As he closed his Sunday moming message. Rev. Estivene appealed to the local lEAD
congregations that had gathered at Nhataca-taca, Gorongosa:
I have spoken very many things, but what I've said is. "All of you: Love one
another! Love one another!" Love one another in the midst of suffering; love one
another in the midst of good times; love one another as you are walking along;
love one another when you are in anguish. Amen! (Estivene 2010d)
In the view of the lEAD, one of the relationships in which this mutual love and
support should be most evident is that between a husband and his wife. Sena society is
still highly male-dominated and domestic violence, especially men beating their wives, is
extremely common. In fact, it is considered to be normal male behavior, a sign that one is
a real man, in control of his household (Estivene 20I0g). But the Founder declares that
the lEAD categorically prohibits this: "Cheche ino e proibido menya n 'kazi!
"
("In this
church it is forbidden to beat one's wife!" Estivene 2010g). Instead, the lEAD believes
and teaches that, "All those who have accepted Jesus Christ are winsome, they are people
who feel compassion for their wives, they feel compassion for them" (Estivene 2010g).
The love of a man for his wife should not be just sexual in nature; it should manifest itself
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in practical support and caring. In a truly countercultural admonition, Rev. Estivene
scolded the men of his audience for refusing to help their wives with certain tasks that are
typically considered in Sena culture to be "women's work":
Aren't you, man, able to wash the dishes, too? When you were a young man
working there in Beira, who was it who cooked your mealie pap? When you were
a young man, before you had married, who cooked your mealie pap? A servant?
No, you did it yourself! So, now that you are there in your own home, shouldn't
you begin to notice that your wife has a baby on her back? We came together
from the fields, bringing firewood with us. We don't have any water here, and the
pump is over there. Can't you go and carry a water jug and fill it at that pump over
there and come and give it to your wife so she can do her work? (Estivene 20101)
Another relationship in which the lEAD teaches that mutual love and respect
should be the norm is that between a pastor and his people. During a four-day preaching
tour of the largest IEAD churches in Gorongosa District, Re\ . Estivene spent significant
time first chastising pastors and people for not loving and supporting each other and then
exhorting them to do so. He wamed pastors not to play favorites among their people, but
to love all equally. He urged pastors that they ought to be grateful for what their people
do for them. The example he used was highly contextual. Most IEAD pastors survive by
subsistence agriculture, as do their members. So, it is customary for members of the
congregation to come as a group on a given day and hoe up the pastor's fields to prepare
them for planting. This is arduous work, and by the time the people are finished they are
both exhausted and famished. Rev. Esfivene painted the scene for his audience:
If your field has been cultivated for you, wouldn't it be good for you to ask your
wife: "Do we have enough flour? The people are finishing up their work, the ones
who've been cultivating." So you, since you're a person like�how shall I say�a
person who is considerate, who is calm, who is peaceful, you'll say: "Mother?"
"Yes, Father?"
"Make plenty of mealie pap�six or seven big ser\'ings. And chickens, let's see,
how many ... get to work! Because this work they've done�this one culfivated
here, and this one cultivated there, and this one there, and this one there, and this
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one there�if it were just us, how many days labor would that have been? It
would have been . . . five days. I would have been sweating and sweating! And yet
today all that work is done. ... You know I'm going to thank them, and I'm going
to give thanks to God. Let the people leave here safisfied!" (Esfivene 2010d)
Finally, the lEAD preaches that the love of God at work in the hearts and lives of
believers should break down even the stubborn barriers of culture, class, nationality and
race that divide non-Christians from each other. In light of the fact that the lEAD w as
founded shortly after the end of Portuguese colonial rule, by leaders all of whom had
experienced first-hand the humiliation of being black Africans dominated by white
Europeans, I feel this belief is extremely significant.
During the first six weeks or so ofmy fieldwork, each time Rev. Estivene
preached he would point me out to the congregation and share his understanding of what
motivated me�a rich, educated, middle-aged, white American man�to come live
among them�poor, largely-illiterate, black Africans�and seek to learn from their way
ofworshipping and living out their Christian faith. On one occasion he told the people:
"We [Christians] do not relate to other people in the old way." [2 Cor. 5:16]. For
example, this white fellow, he wouldn't get to know us like this, and eat together
with us ... if he were not a man ofChrist. ... There have been many white men
who have come to this country ofMozambique, but they didn't come in here and
stay with us. Most of the time, they would say: "I'm not going to sit with those
blacks!" . . . But this fellow, Christ has truly spoken to him, Christ has anointed
him, and he knows Christ, and he fears Christ, and has not let this slip; he is
God's." (Estivene 20101)
I was extremely humbled by Rev. Estivene's observation. But I was struck by
the strength of conviction with which he affirmed that being united to Jesus Christ
fundamentally alters�or at least ought to alter�the way believers view and treat others.
Even when people come from vastly different backgrounds, and/or are members of racial,
political, or social groups that normally would have nothing to do with each other, the
lEAD believes that the love ofChrist poured into our hearts by the Holy Spirit should
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cause us to treat all people as our equals, as ana a Mulungu (children ofGod).
There are other themes in the theology of the lEAD w hich were hinted at in the
worship events I participated in. But I cannot deal with those here, due both to lack of
space and because the time I had in the field was insufficient for me to explore them
properly. But it is clear to me that these four themes�God, Conversion, Salvation, and
Christian Relationships�are not only among the most important but also the most
characteristic themes in the beliefs of the people of the lEAD.
Chapter 5
THE lEAD AS AN AFRICAN INITIATIVE IN CHRISTIANITY
As stated in chapter one, the question I have been addressing in this investigation is:
What are the chiefcharacteristics of the lEAD as a specific instance of the phenomenon of
African Initiated Churches? In chapters two through four I described "the chief
characteristics of the lEAD." Now, in chapter five I consider the lEAD as "a specific
instance of the phenomenon of African Initiated Churches." First, I consider the lEAD as
African by discussing the types of contextuaUzation it undertakes, and also some of the
ways globalization has affected it. Second, I consider the lEAD as African Initiated, by
suggesting the causes that led to its founding as a unique AIC. Third, I consider the lEAD
as an African Initiated Church by evaluating it according to the historic Protestant notae
ecclesiae. Fourthly, with all this in mind, I address briefly where the lEAD fits in the
typology ofAICs described in chapter one. Finally, I conclude by contemplating the
lEAD's transition to the next generation of leadership.
The lEAD as African: Modes of Contextualization
One of the distinguishing characteristic of the AICs is their contextuality; their
ability to express Christian faith and practice in ways that fit their socio-cultural context
(Anderson 1997). In general, both the faith and practice of the AICs are shaped by and
adapted to their local cultural context. Beyond the mere fact that they were "founded in
Africa, by Africans" (Turner 1967b), it is their contextuality that makes the AICs truly
African. How ever, there is great variation among AICs in the manner and extent of their
contextualization of the Gospel message, modes ofworship, and Christian lifestyle.
In chapter one I proposed that the contextualization process can be analyzed in
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terms of two primary aspects or modes�the communicative mode and the incamational
mode. The lEAD engages in both of these modes of contextualization.
Communicative-Mode Contextualization by the lEAD
I use the term communicative-mode contextualization to refer to the process in
which the Gospel message is transmitted by communicators to receivers using verbal
and other symbols, concepts, and practices drawn from the receivers
'
culture, worldview,
and experiences. The communicators and receivers may be from the same or different
cultures. The communicators are virtually always believers; the receiv ers, however, may
be non-believers, other Christian believers or a combination of the two. If the
communicators and receivers are from different cultures, the contextualization of the
message will often be conscious and intentional. On the other hand, if the communicators
and receivers are from the same culture, the message of the Gospel still may be
consciously and intentionally contextualized at times, but it will more usually be
contextualized unconsciously and naturally, as both receivers and communicators attempt
to understand and represent the Gospel message in terms of the symbols, concepts, and
practices already familiar to them. Only in this way can the receivers truly apprehend the
Gospel message and its implications for their lives, for as Walls (1996, 35) observes,
"None of us can take in a new idea except in terms of the ideas we already have."
The lEAD practices communicative mode contextualization to a significant
degree, both consciously-intentionally and unconsciously-naturally. Most fundamentally,
the lEAD practices linguistic contextualization, as public worship events, including the
preaching of the Gospel, are always conducted in the local \ emacular language, i.e. Sena
(or Chigorongozi where ethnic Magorongozi are the majority of the congregation). On
those occasions when non-Sena-speakers, such as a missionary or a visitor from another
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province, preach in Portuguese, their remarks are invariably interpreted into Sena. This
use of the people's heart language in all worship activities represents both unconscious-
natural and conscious-intentional contextualization. Often, the use of the vernacular in
worship is due to the lEAD pastors' and people's having little or no formal education, so
that they simply do not speak or understand Portuguese. In this case, the linguistic
contextualization of the message is purely natural, as the people worship God in their
own language. However, since Rev. Estivene and several other leaders of the lEAD speak
Portuguese well enough to preach in it, I see their consistent use of the vernacular as an
intentional affirmation of their conviction that God values His African children's
languages and cultures just as much as those of the Westem missionaries and colonialists.
Highlighting the importance of intentional linguistic contextualization for the
lEAD are complaints by Rev. Estivene and other lEAD leaders, both from the pulpit
(Estivene 2010a) and in informal conversafions with me, that EMA missionary Jacob
Freeman was not properly fulfilling his role as a missionary because he had not leamed to
speak Sena, even after 12 years of serving among them. As I noted in chapter two,
Jacob's not having leamed to speak Sena was a source of intense dissafisfacfion for IEAD
leaders. Estivene bristled as he pointed out that not only did all Jacob's sermons have to
be interpreted for the people, but that one had to speak Portuguese to the missionary even
to have an informal chat with him. In Estivene's view, a person who had come in God's
name to serve a people ought to leam that people's language�both to communicate more
effectively with them, and as a sign of genuine love and affecfion for them.
Jacob's failure to leam Sena was all the more conspicuous because his wife, Alicia,
has studied Sena persistently and speaks it reasonably well. And as I note in chapter two,
as a researcher, I found myself in the awkward situation of being able to speak the local
Troutman / Igreja Evangelica Amor de Deus / 192
vernacular (albeit haltingly), while another American male missionary ten years my
junior could not. Upon my questioning him, Jacob acknowledged that he w as aware of
the lEAD leaders' dissatisfaction with his inability to communicate in Sena. Yet he
seemed unable to comprehend, or else unwilling to accept, that this specific anti-
contextual behavior, more perhaps than any other, made it difficult for the leaders and
people of the lEAD to believe that he really loved and valued them or their church.
There is one other aspect of linguistic contextualization by the IEAD that deserves
comment. Many scholars have noted the importance of vernacular Scripture translations
in the emergence and development of the AICs (see for example Anderson 2001a; Barrett
1968; Daneel 1987; Sanneh 1989; Walls 1996). I have mentioned in chapters two and
three that when Rev. Estivene preaches he always insists on having his chosen Scripture
passages read in Shona, even though he then preaches in Sena. This practice of having
the Scripture read in a language that is not the local vernacular and which the people
understand only poorly is not unique to Estivene or the lEAD, but also occurs in other
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AICs in central Mozambique.
This public reading of the Bible in the language of a completely different African
people�essentially a foreign language�seems at first strangely a�rj-contextual. It could
be seen as implying that Shona is somehow more capable of expressing spiritual truths
than ordinary, everyday Sena. In light of Estivene's time as a Roman Catholic, one might
wonder if his insistence on using the Shona Bible was a sort ofAfiicanized reflection of
the pre-Vatican II Roman Catholic insistence on reading Scripture only from the Vulgate,
because Latin w as considered a superior vehicle for communicating divine truth. In this
case Shona would be serving as a de facto "sacred language."
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Figure 5.1- Faria Hale opens Shona Bible to preach, November 7, 2010
However, I suggest that there is an altogether different reason for Estivene's
insistence on using the Shona Bible, a truly contextual reason which goes to the heart of
what it means for the lEAD to be an African Initiated Church. It is that the Shona Bible
was for many years the only translation of the Bible into an African language that was
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readily available to the people of central Mozambique. Consequently, I suggest that the
special reverence Estivene and other AIC leaders of his generation have for the Shona
translation of the Bible is due to its real and symbolic Africanness. It was the Shona Bible
that first gave them access to God's Word not in the language of the colonizers but in an
African language. It was the Shona Bible that proved, as Sanneh (1983, 166) puts it, "that
local languages, whatever their social status, could serve as adequate bearers of the divine
revelation." Thus the use of the Shona Bible by Estivene and other older leaders of the
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lEAD for Scripture reading during their sermons is, in fact, highly contextual.
Even so, nearly four decades after Mozambique gained its independence,
this once-highly contextual use of the Shona Bible appears to be losing some of its
contextuality, at least for many of the younger generation of the IEAD. Everyone
approximately twenty-five years of age and younger whom I heard preach during my
fieldwork used a Portuguese translation of the Bible for their Scripture reading,
regardless of the language they preached in. The reason for this is simple, but it has
far-reaching implications for the future of the IEAD: For an increasing number of young
Mozambicans, especially those growing up in urban areas, Portuguese is not just the
language of the former colonial power, nor even just the official language of their
country; it is theirfirst language.
Nationwide, those for whom Portuguese is theirfirst language comprise 5.7% of
the population, and those for whom it is their second language another 27.3% (Lewis,
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Simons & Fennig 2014). On average, the younger members of the IEAD have a higher
level of formal education than their elders, and thus speak Portuguese more comfortably.
In Lamego, I often heard lEAD young people chatting to each other in Portuguese. So,
for the next generation of the lEAD, the most contextual Bible translation may well be in
modem Portuguese, rather than in Shona, Sena or any other indigenous African language.
Still, it seems likely that African languages, especially Sena, will confinue to be of
vital importance to the IEAD for years to come. The use of Sena may even increase in the
short term, since the new United Bible Society-sponsored Sena translation of the New
Testament should be available in late 2014 (Freeman & Freeman 2014).
Besides their choice of the language to use for worship, preaching and Scripture
reading, the lEAD also practices communicative-mode contextualization in the content of
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its worship events, especially in its preaching. The transcultural demands of the Gospel
are commonly explained and illustrated using examples from the cultural and social
context of the people's daily life. In one sermon, Estivene (2010d) used the traditional
practice of people's gathering at planting season to till the fields of a respected
community elder as an example of the way Christians should love each other in general,
and of the love and respect a congregation should show for their pastor in particular. In
another example, a young woman from the Lamego church, preaching about false
prophets and hypocrites, gave this highly contextual illustration:
We have our fathers, we have our mothers, who say they are religious people,
who come to church and use the Word. But when we leave the church building,
we will find our father, sometimes the even the pastor, off behind a tree with
some sister doing [disgraceful things], well hidden. But even then he says he's a
prophet! (Da Luz [pseudonym] 2010)
The congregation responded with loud amens and much ululation. She concluded by
emphasizing Jesus' words, 'Thus, by their fruit you will recognize them" (Matt. 7:20).
One other means of communicative-mode contextualization practiced consistently
by the lEAD is their use of songs with lyrics in the vernacular language to communicate
Christian truths. King notes that "the whole focal point of African song is to send a
message." For African Chrisfians, songs "communicate on a highly recognized and
respected level" and are "a powerful oral medium for communicating the gospel," (King
in Chinchen 2002). In chapter four I analyzed the content of a number typical lEAD
worship songs. Here, I simply wish to emphasize that when the people of the lEAD sing
they are communicating the truths of the Gospel in a highly contextual way.
Incarnational-Mode Contextualization in the lEAD
I use the term incamational-mode contextualization to refer to the on-going
process in which Christian believers seek to live out the implications and consequences
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of theirfaith in Christ within the context of their own culture and society. As they put
their faith into practice in daily life, believers will certainly be communicating a faith
message both to each other and to non-believers who are aware of the motivation for and
meaning of their actions. However, the emphasis in incamational-mode contextualization
is on the believers' own daily living-out of their faith "in such a way that the gospel both
comes to authentic expression in the local context and at the same time prophetically
transforms the context" (Flemming 2005, 19).
As I observed in chapter one, no individual believer, not even a pastor or church
founder, should decide by themselves what shape the Christian faith should take in their
social and cultural context. Instead, groups of believers (local congregations, national
assemblies, etc.) acting as a hermeneutical community should wrestle with Scripture and
its implications for their culture's traditional beliefs and practices, in order to determine
how to live Christianly in that specific culture and society. Then, as these same groups of
believers, as local expressions of the Body ofChrist, live according to their conclusions,
the Gospel�indeed Christ himself�is incamated in their culture and society.
As is the case with other people groups of sub-Saharan Africa, the traditional
culture of the Sena people includes numerous beliefs and practices that have religious
meaning and/or moral implications: Polygyny; levirate marriage; baby-naming rituals;
traditional initiation and puberty rites; funerary practices; prohibitions against eating
the clan s totem animal or plant; decorative or clan-identity tattooing/scarring; the
ceremonial brewing and drinking of traditional beer; the ceremonial veneration of the
ancestors, including pouring out libations to them on various occasions and praying for
their blessing before planting and at harvest; the consultation of the ng'anga (traditional
diviner-healer), etc. (see De Freitas 1971; Meque 1999). Westem missionaries typically
Troutman / Igreja Evangelica Amor de Deus / 197
pronounce summarily that all these practices were incompatible with the Christian faith.
Members ofMICs (Mission Initiated Churches) were prohibited from participating in
such practices, although many continued to do so in secret, thereby becoming "split-level
Christians" (see Bulatao 1992; Hiebert, Shaw & Tienou 1999a). Many AICs also prohibit
most of these traditional practices, although others permit certain of them, especially
polygyny and ancestor veneration (Anderson 200 1 a).
The lEAD's official position regarding all these traditional beliefs and practices,
as affirmed to me by Estivene himself, is categorical rejection (Estivene 2010b); the
lEAD makes no allowances for or accommodation to any of them. For example, when I
asked Estivene whether the people of the lEAD paid any homage to the ancestors, he
answered in the negative with such vehemence that I didn't pursue the line of questioning
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any further (Estivene 20101). In the same interview Estivene also affirmed the lEAD's
unequivocal rejection of polygyny as well. As an illustration, he cited the case of the
former Responsdvel dos Jovens (Youth Leader) of Nhamatanda District, who had been
removed from his post after he took a second wife. Estivene noted that, "He wants to take
up the position again, but he hasn't put away his second wife!" (Estivene 20101).
Curiously, while these traditional beliefs and practices continue to form an
important part of daily life for non-Christians of the Sena and other people groups in
central Mozambique, the lEAD does not appear to give much emphasis in its preaching
to prohibiting them. During my fieldwork, out of the nearly three dozen sermons I
listened to, I heard not a single mention of any of these topics, nor were they mentioned
in conversation unless I brought them up. It is possible that their not addressing these
practices may have been a reaction to my presence, and that at other times they are dealt
with explicitly. Be that as it may, it is the posifion of the lEAD that its members are
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expected to abstain from all of the above-mentioned traditional practices. In this way,
through the lifestyle of its people, the witness the lEAD bears to the Gospel is both
highly contextual and at the same time countercultural.
The lEAD engages in intentional incamational-mode contextualization in at least
one traditional Sena life-cycle ritual, viz. the chisasa, the ceremony of naming and public
presentation of infants. The lEAD's conversion of this significant rite of passage into a
Christian ceremony is the clearest example of deliberate incamational-mode
contextualization of a specific traditional cultural practice that I was able to discover
during my time with them. Indeed, in the case of the lEAD congregation in Lamego the
chisasa ceremony (see chapter two for a detailed account of the ceremony as practiced
there) has become the subject of an on-going process of critical contextualization
(Hiebert 1984, 1987; Hiebert, Shaw & Tienou 1999b). Missionary Alicia Freeman has
participated in numerous chisasa ceremonies and has worked with the women of the
Lamego church as they have adapted traditional practice to bring it into line with their
faith in Christ. Elements which have been added to the traditional non-Christian chisasa
include the reading of a Scripture passage and the singing ofChristian songs. Changes
that have been made include the fact that the Christian chisasa is presided over by the
senior pastor 's wife or some other highly respected Christian woman, instead of the
ng 'anga (traditional diviner-healer). In the traditional chisasa, prayers were offered to the
ancestors asking them to protect the child from harm; in the Christian chisasa, prayers are
offered to God to thank Him for giving the child to her his parents, and asking God to
protect the child. Elements that were part of the traditional chisasa which have been
eliminated altogether from the Christian ceremony include the drinking of traditional beer
accompanied by libations to the ancestors, and the placing by the ng'anga of protective
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charms around the baby's wrists, waist and ankles. By making selected changes in the
chisasa, the women of the lEAD have preserved a meaningful cultural rite of passage
while bringing it into line with their faith and trust in Christ Jesus.
One final traditional cultural practice of the Sena people deserves special
mention: Wife-beating. I refer to this as a "traditional cultural practice" because during
my eleven years living and working as a missionary among the Sena people, 1 was told
repeatedly by numerous male informants that men are expected to hit their wives
occasionally, both in order to show that they are "real men" in full control of their
households, and also to discipline their wives for specific instances ofmisbehavior. Sena
women typically acknowledge the meaning of this practice, even though it causes them
untold suffering. I was present while one woman lamented to her pastor that her husband
must surely be having an extramarital affair because he no longer cared enough about her
even to beat her! From this, it appears to me that wife-beating must be considered an
established cultural practice which should be distinguished from the purely random
domestic violence perpetrated by men (usually while inebriated) against their wives and
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children. Sena culture formally condemns excessive violence against one's wife; it is
one of the few traditionally-recognized grounds on which a woman may sue for divorce
(another being her husband's complete failure to provide for her and her children).
In light of all this, it is interesting that wife-beating was the one traditional
cultural practice that I did hear explicitly condemned from lEAD pulpits during my
fieldwork. In one sermon, Estivene declared, "When a man really accepts the Word of
God, and the Word ofGod works its way down into his heart and rules in his heart, it will
be difficuh for him to beat his wife all the fime. or to get so angry that he beats his w ife,
or pushes his child around and hurts him" (Estivene 2010d). In another sermon just two
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days later, he was more categorical: "Cheche yathu nkhabe ordem ya kumenya n 'kazi!
"
("In our Church it is not allowed to beat one's wife." [Estivene 2010g]).
These declarations were received by the women of the congregation with broad
smiles, applause and peals of ululation. For them, the lEAD's condenmation of wife-
beating, and the fact that the Founder of their church himself made it explicit, represented
a concrete demonstration�an incarnation�of the way God's love, transforms human
relationships. The men of the congregation joined their sisters in Christ in applauding, but
the looks on their faces were solemn rather than joyful. They realized that allowing God's
love to transform their hearts and actions in this area would bring them ridicule and scorn
from their non-Christian fellows. In traditional Sena culture, a man who does not beat his
wife is considered weak, hen-pecked, perhaps even a cuckold. One thing is clear: For
both women and men the lEAD's stand against wife-beating, like its stand against many
other traditional practices, is both highly contextual and explicitly countercultural. The
lEAD is clearly, undeniably an African church.
The lEAD as African Initiated: Protest, Schism, and Calling
For decades scholars have debated the causes for the emergence of the African
Initiated Churches. One theory is that the AICs emerged as a reaction against the
perceived shortcomings ofWestem missionaries and the churches they founded. Barrett
(1968) famously diagnosed the emergence of the "independency movement" in African
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Christianity as due to "a failure in love" on the part ofWestem missionaries. Writing
nearly two decades later, Daneel objected that the AICs ought to be considered "as
institutions in their own right, without having to keep qualifying them as movements
originating and growing out of a reaction against missions or an oppressive colonial
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situation" (1987, 18). Writing a decade and a half later still, Anderson (2001a, 33) has
suggested that to some extent the "AICs are probably best regarded as an indirect,
incidental, and largely subconscious reaction to colonialism and westem missions." But
In the case of the numerous AICs which have been and continue to be founded and to
flourish in Africa since independence, Anderson (2001a, 34) avers that:
The growth of these AICs should also be seen as the result of a proclamation of a
relevant message, an authentically indigenous response to the Bible, rather than
emphasizing its cause as a negative reaction to westem missions and colonialism.
Instead of being the objects of European mission reacting to that mission, AIC
leaders were in fact the subjects of their own mission, actively involved in tmly
African mission initiatives.
Anderson also points out that, there are "particular AICs whose emergence can't be
explained in the same way as others can" (2001a, 39). So while certain common factors
contributed to the emergence of the AIC movement as a whole, ultimately, "The causes
for the AICs should rather be seen as multiple, complex and idiosyncratic" (39).
In the case of the lEAD, three factors, representing three stages in his spiritual
development, led Chano Estivene to found his church: Protest, schism, and calling.
Protest
The first factor that appears to have contributed to Estivene's founding the IEAD
was a desire to protest against the perceived abuses ofmissionary-led Christianity.
Estivene made his spiritual joumey from young Catholic layman to mature founder of an
AIC during the final decades of the colonial era in Mozambique. Portugal was exerting
ever-more-oppressive control over its provincias ultramarinas (overseas provinces) as it
tried in vain to prevent their independence. Under colonial mle the Roman Catholic
Church was virtually a branch of the Portuguese govemment (Newitt 1995). Nearly all
priests and senior nuns were Portuguese immigrants and missionaries�colonizers, in the
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eyes of the indigenous population.
Estivene's first experience ofmission-initiated, missionary-led Christianity was in
this colonial-era Roman Catholic Church. As I explained in chapter two, Estivene was
baptized in the Catholic Church as an infant, educated in Catholic mission schools, and
remained relatively active in that church until his young adulthood. But after he moved
from Murra9a to Beira in 1957, Estivene had at least three experiences which must have
greatly diminished his estimation of the Roman Catholic Church.
In one incident, Estivene asked a Catholic priest how a celibate man could
understand the realities of life for married persons such as Estivene himself, so as to be
qualified to officiate at their nuptials. Apparently, the priest was greatly angered by the
presumptuousness of this quesfion (Estivene 2010b)! The priest, who was probably a
white Portuguese man of middle years, may have found the question especially irksome
since at the time Estivene, though already married, was only twenty-one years old.
The problematic nature of priestly and monastic celibacy was emphasized to
Estivene a second time when he accidently surprised a Catholic priest and nun as they
were retuming from what was transparently a lovers' tryst in the basement of the
diocesan radio stafion where Estivene worked for a time (Estivene 2010b). Though
Estivene did not specify, these two were almost certainly white Portuguese as well.
Estivene told of a third incident (2010b), which may well have been a tipping
point for him. At some point in 1959, but before he had formally withdrawn from the
Roman Catholic Church, Estivene attended a worship service at a Protestant church (he
did not say ofwhat denomination) in the Manga neighborhood of Beira. As he was
leaving he met a Catholic nun who knew him by name. Suspecting where he had been,
she questioned him sharply. When he confirmed that he had just come from visiting the
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little Protestant church nearby, the nun berated him: ''Ah, pd! You're visiting perdition!
That's no church. Can a church be made out ofmud and straw? Does God live in there?"
The bold answer Estivene, now twenty-two years of age, gave to the sister of the Church,
who was almost certainly another Portuguese missionary, demonstrates how close he was
already to leaving the Roman Catholic faith. He told her, "Sister, God doesn't live in a
straw house, nor in a beautiful building. God lives in people's hearts, doesn't he?" The
sister's indignant response proved to be prophetic: "Aaah, you! You'll end up becoming a
protestante; you'll end up being a leader of them!"
So, although the specific event that precipitated Estivene's evangelical conversion
in 1959 was his mother's grave illness and her healing by the pastor of the local Igreja Fe
dos Apostolos (Apostolic Faith Church), in light of the incidents just described it seems
reasonable to surmise that Estivene's departure from the Roman Catholic Church was at
least partly a protest against the abuses he had seen there. Further, the political atmosphere
in Mozambique at that time was tense, as resentment against Portuguese colonial rule
increased; the Mozambican guerra de libertagdo (war of liberation) began scarcely five
years later in September, 1964 (Newitt 1995).
The second MIC of which Estivene was a part was the Igreja Fe dos Apostolos
(Apostolic Faith Church or IFA). which had been founded as a result of the work ofwhite
missionaries from the Apostolic Faith Mission of South Africa, and remained for many
years under the missionaries' administrative control. Estivene joined the IFA soon after
his mother's healing in 1959. He eventually became a pastor in the IFA and served in this
capacity for about ten years. He would probably have been content to continue as an IFA
pastor. However, the missionaries began to insist that all IFA pastors in Mozambique
should go to neighboring Rhodesia (now Zimbabwe) to get a Bible college education.
Troutman / Igreja Evangelica Amor de Deus / 204
This would have meant leaving their families and jobs for several years, a hardship the
magnitude ofwhich the missionaries did not seem to appreciate. Furthermore, it seemed
demeaning to pastors who had already served for years that they should have to stop their
ministry to go "be educated." It seemed to imply that the missionaries did not consider
the Mozambicans to be real pastors at all!
This was too much for some IFA pastors to tolerate, so in 1 97 1 Estivene and a
group of other Sena pastors, both Acaia and Podzo under the leadership ofDomingos
Meque, separated from the Apostolic Faith Church to form an AIC called the Igreja
Evangelica da Nova Alianga de Jesus, Hebreus 8:8 (Evangelical Church of the New
Covenant of Jesus, Hebrews 8:8, lENAJ). For a second time, Estivene separated from an
MIC, this time as part of a group openly protesting against the perceived injustice
perpetrated against them by in a missionary-led church, and became a founding member
of a first-generation African Initiated Church.
Schism
The second factor that contributed to Estivene's founding the IEAD was the
tendency toward schism that seems to characterize much of the AIC movement.
Anderson (2001a xii) notes that African Initiated Christianity "has a fissiparous tendency.
For one thing, a sense of divine call and commission often leads to or heightens the
tendency to fission. For another thing, charismatic authority militates against stable
institutionalization." This description seems aptly to characterize the lENAJ.^^
Estivene's tenure as a pastor in the lENAJ lasted for six and a half years. At some
point during this period he held the post of the denomination's Secretdrio Geral (general
secretary). For most of this period he serv ed as a church planter/evangelist in Marromeu.
As I explained in chapter two, in 1975, four years after the founding of the lENAJ,
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Estivene lost his first wife and their children, who were all drowned in a tragic canoe
accident. But it was at this time that Estivene began receiving vision-dreams from God in
which an angel assured him that God had plans for his life.
These visitations were accompanied by Estivene's being given unusual spiritual
power and ministry success, so much so that he began to be perceived as a threat by
certain of the top leaders of the lENAJ. Estivene specifically noted that, "the Direcgdo
(top leadership) of the Nova Alianga, is a Direcgdo that hates [spiritual] power, they hate
a person who has power" (Estivene 2010b). Two factions developed in the lENAJ: The
larger one, comprised mainly of ethnic Podzo pastors, formed around Domingos Meque,
who had led the secession from the Igreja Fe dos Apostolos; the other, much smaller
faction, comprised mainly of ethnic Acaia pastors, coalesced around Chano Estivene,
who had also been a part of the original secession from the Igreja Fe dos Apostolos.
Matters came to a head at the general conference of the lENAJ in Dondo in August,
1976. The Podzo faction, numerically superior, declared the Acaia pastors personae non
gratae and stripped them of their pastorates. By these actions the leaders of the lENAJ
essentially forced the Acaia pastors into schism. Yet, there was one more factor necessary
to bring the lEAD into existence.
Calling
The third factor that contributed to Estivene's founding the IEAD was his own
sense ofdivine calling. After their humiliation at the lENAJ general conference in
Dondo, Estivene and his companions had to decide their next move. The first decision
was reached quickly: They would leave the lENAJ. The second decision was more
difficult, and was reached only after many days of thought and prayer. Upon leaving the
lENAJ, where would they go? They might have simply looked for another already-
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established AIC to join; or they might have simply desisted from the ministry, as one of
their number suggested (Estivene 2010b). Instead, they covenanted together to form their
own new church. As I explained in chapter two, God spoke to Estivene in a vision-dream
and gave him, word for word, the name by which the church was to be called�the Igreja
Evangelica Amor de Deus, Romanos 5:5, em Mogambique. If there had been any question
up to that point as to who should lead the new church, after Estivene told the others of his
vision his companions were convinced, as was Estivene himself, that God had called him,
Josefa Chano Estivene, to raise up a new people of God. Thus the lEAD was bom.
One of the outstanding characteristics of the prophetic leader ofmany AICs is
their incredible tenacity in the face of opposition. AIC leaders such as Simon Kimbangu
and William Wade Harris were severely persecuted by colonial authorities and newly-
formed African governments alike. But these prophets were so powerftilly impacted by
the visions in which they were called that they persisted despite abuse, imprisonment, and
even death. Similarly, the effect on Estivene of the series of divine communications he
received in his dreams, beginning at the time of his first wife's death and culminating in
the giving of the name of the church he was to found, was sufficiently powerful to sustain
Estivene as he afterward faced govemment persecution, betrayal by erstwhile friends and
colleagues, and the dangers of the civil war that raged during the first fifteen years of the
lEAD's existence. The new church grew and spread to various parts of Sena country in
north-central Sofala and southem Tete Provinces.
The lEAD as .African Initiated Church: Notae Ecclesiae
I began the present investigation with the presupposition that the lEAD was an
authentic Christian church. Now w e must re-examine that presupposition. Do the data
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confirm it? To answer this question, some set of criteria must be adopted by which the
lEAD may be evaluated as being truly "church" or "not-church." The principal criteria I
have chosen to apply are the historic Protestant notae ecclesiae or marks of the church.
As I noted in chapter one, Pobee & Ositelu II (1998, 7) argue that, "The category
ofAIC urges us to desist from indiscriminately applying our own respective notae
ecclesiae to others." 1 understand their position, especially in light of the often fraught
history of relations between the AICs and Westem MICs. I acknowledge that any set of
criteria an outside researcher might use to evaluate an AIC will inevitably be, partly at
least, a social constmction reflecting the researcher's own religio-cultural background.
But whether it is asked by leaders of a mission-initiated Christian denomination in central
Mozambique contemplating intercommunion and cooperation with the IEAD, or by a
Westem missiologist seeking to understand and describe the lEAD as accurately as
possible, the question of the lEAD's status as an authentic Christian church cannot be
avoided, and some set of evaluative criteria must be employed in answering it. The
choice of the Protestant notae ecclesiae has historic precedent, and the notae represent
a set of criteria which I firmly believe must be met by all tmly Christian churches.
However, there is another criterion which is logically prior to the notae ecclesia.
The lEAD's Self-Understanding
The criterion that is, I suggest, both theologically and existentially prior to the
notae is that of the lEAD 's own selfunderstanding. Dietzfelbinger. a Lutheran, asserts
that: "In order to be a Church, every confessional church must regard its own way of
administering the Word and the Sacraments as a sign that the one Church of Christ is
expressed w ithin itself (1963, 370). I would insist this is tme not only for the historic
confessional churches but for all churches. A necessary, though not sufficient, condition
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Figure 5.2 - Sign on back wall of headquarters church, Beira. Aug. 29, 2010
of a group's being part of the Church, the Body ofChrist, is that they understand
themselves as such. For a group to be a Christian church without knowing itself to be one
would make it a sort of ecclesiastical version ofKarl Rahner s "anonymous Christians"
(see Waldenfels 2008).
So, does the lEAD conceive of itself as being a Christian church? Indeed it does.
The leaders and people of the lEAD definitely understand themselves as members of the
Body ofChrist, part of the Church Universal composed of all believers in Christ Jesus
around the world. The group's name, the Isreja Evangelica Amor de Deus, Romanos 5:5,
em Mozambique (Love of God Evangelical Church, Romans 5:5, in Mozambique), is
itself an explicit affirmation of this. This divinely-bestowed name, each word of which is
Troutman / Igreja Evangelica Amor de Deus / 209
full of significance, confirmed to the founding members of the IEAD that what they were
founding was nothing less than a unique branch of the Church of Jesus Christ. This
continues to be their understanding of themselves up to the present.
The lEAD and the Notae Ecclesiae
While the lEAD clearly understands and experiences itself as a true Christian
church, as outside observers we have no direct access either to their self-understanding or
to their experience of themselves. We must make our own assessment based on some set
of criteria that we find convincing. These should be, as far as possible, applicable in all
cultures, places, and points in history.
The oldest criteria forjudging whether a particular body of believers is part of the
true Church of Jesus Christ are the four attributes which came to be called the notae
ecclesiae or marks of the Church, set forth in the Nicene-Constantinopolitan Creed. The
Creed affirms that the true Church is one, holy, catholic, and apostolic. Dietzfelbinger
(1963, 368) explains that, "Such marks of the Church are understood as effectual gifts
bestowed by Jesus Christ, whereby he makes the church into the Church. They are
therefore both the cause and the proofof being a Church." However, the various
denominations and communions differ regarding to what extent these marks may be said
to characterize the visible Church�and as to whether they believe that any group other
than their own truly possesses them.
In the 1 6* century, the Roman Catholic Church used the four notae as a basis for
declaring that the breakaway churches of the Reformation were not part of the true
Church of Jesus Christ (see Joyce 1908). While agreeing that "one, holy, catholic, and
apostolic" are indeed proprietates (properties, attributes; see Duncan 201 1) of the true
Church, the emerging Protestant bodies were compelled to develop a new set of notae
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ecclesiae by which the True Church could be identified as such. The Lutheran tradition
insists on two marks of the church: 'The Church is the congregation of saints, in which
the Gospel is rightly taught and the Sacraments are rightly administered" (Augsburg
Confession, Art. 7). The Anglican tradition defends these same two notae, stating, 'The
visible Church of Christ is a congregation of faithful men, in the which the pure Word of
God is preached, and the Sacraments be duly ministered according to Christ's ordinance"
(Articles ofReligion, Art. 19).^^ The churches of the Reformed tradition also affirm
these two notae, but they add a third, insisting that, "The true church . . . practices church
discipline for correcting faults" (Belgic Confession of Faith, Art. 29).
As a Protestant from the Wesleyan theological tradition, I view the Nicene-
Constantinopolitan marks primarily as spiritual attributes of the invisible Church (see
Wiley 201 1 [1943]). However, the Protestant marks of the Church were intended to serve
as empirically-verifiable tests of various groups' belonging to the visible Church, as the
Anglican framing of them makes explicit. While I fully recognize that the Protestant
notae ecclesiae are in a very real sense a Westem theological product, still, particularly in
light of the lEAD's own self-identification as "evangelical," which in Mozambique, as in
other countries where Roman Catholicism has been the dominant form ofChristianity, is
virtually equivalent to "Protestant," I believe the Protestant notae ecclesiae provide an
appropriate basis for evaluating the lEAD's status as part of the tme, visible Church.
The Word Preached. The first Protestant mark of the church specifies that the
tme Church is that in which the Gospel/Word is preached. In the more than twenty-seven
lEAD worship services I attended, always at least one, but usually two, persons stood
before the assembled congregation and preached the Word ofGod, interpreting and
applying it to the local situation as best they were able. The Anglican version of this first
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nota adds that the Word being preached by a true Church should be the "pure Word"
(Articles ofReligion, Art. 19). One aspect of this purity would involve the reliability of
the translation(s) of the Scripture being used. In this regard, my observations showed that
the Bible translations customarily used by lEAD preachers are those published by one of
the recognized national and/or international Bible Societies. So, the lEAD clearly
displays this first mark of the Church.
The Sacraments Administered. The second Protestant mark asserts that the true
Church is that in which the Sacraments�namely, Christian Baptism and the Eucharist�
are administered as Christ ordained. During my fieldwork, I personally witnessed the
celebration of the Eucharist by Pastor Faria Hale with Rev. Estivene as co-celebrant, and
the people partaking of both the bread and the wine, a Protestant requirement. And while
I did not personally witness an lEAD baptism, I was informed that w henever a group of
new believers is judged to have proven that their commitment to Christ is both sincere
and lasting, lEAD pastors baptize them (by immersion) in the name of the Father, Son,
and Holy Spirit. So, the lEAD clearly displays the second mark of the Church as well.
Church Discipline Exercised. The third Protestant mark of the Church asserts that
the true Church is that which exercises discipline to correct the faults of its members. In
my interviews with lEAD leaders I was informed of two cases in recent years of church
discipline: A prominent pastor who committed adultery was suspended from ministry for
six months; another pastor, who had behaved with flagrant disrespect for those above him
in the church hierarchy (including especially Rev. Estivene) was suspended from ministry
for a year. Then, during my fieldwork a third case of church discipline occurred. I was
allowed to observe the disciplinary proceedings against a pastor who was accused of
repeated public drunkenness. Several people testified that they had witnessed this, and
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m fact I had, too! After the pastor admitted his guilt, he was suspended from ministry for
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one year. So, the IEAD displays this third mark of the Church, too.
So then, based on the data 1 gathered over the course of four months ofparticipant
observation of the congregations of the IEAD, my original presupposition is confirmed.
According to the criteria of the three Protestant notae ecclesiae or marks of the church, as
well as the criterion of its own self-understanding, the Igreja Evangelica Amor de Deus,
Romanos 5:5, em Mogambique does indeed form part of the true Church of Jesus Christ.
The lEAD: Between the Types
What sort ofAIC is the lEAD? Does it fit into one of the three types in the
Turner-Anderson typology: African-Ethiopian, Prophet-healing/Spiritual, or Newer
Pentecostal/Charismatic type? (See chapter one, "Key Terms," above for a full
description of these three types ofAICs.) I recognize that some scholars doubt the
usefulness of classifying the AICs into types. West writes, "It must be questioned
whether the various typologies have in fact added significantly to our knowledge of the
independent church movemenf (West 1975, quoted in Anderson 2001b, 107). But as
Tishken notes, although "Typologies are inherently imperfect as they level the diversity
within a class of churches to a set of common characteristics. . . . Nonetheless, typologies
are useful in helping us understand what would otherwise be a virtually indistinguishable
haze of churches" (2009, 10, note 6).
Based on my observations, I suggest that the lEAD does not fit precisely into any
of the three types ofAICs that Anderson identifies. Considering the types in reverse
order: Firstly, it is clear that lEAD has virtually nothing in common with the Newer
Pentecostal/ Charismatic ty pe of AICs. Its membership is not primarily young or urban.
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it does not preach a "gospel of health and prosperity," and it has no ties whatsoever with
Charismatic churches or preachers in North America or elsewhere.
The second type ofAIC Anderson identifies is the Prophet-healing/Spiritual type.
On one hand, the lEAD does display the first important characteristic of this tj'pe ofAIC:
The miraculous, divine calling of its founder. The vision-dream in which "a Pessoa"
("the Person," either God or an angel) gave Estivene the exact name for the new church,
was understood by him and his colleagues as constituting a callfrom God for Estivene to
found the lEAD. This is analogous to, if not precisely the same as, the calling visions
received by prophet such as Kimbangu, Harris, and others who founded Prophet-healing
type AICs. And yet, as I observed in chapter two, neither Estivene, nor his original
colleagues, nor current denominational leaders, nor current members, ever refer to him as
being um profeta (a prophet), even though Estivene seems to have continued to receive
occasional divine revelations in dreams after his original calling, and his second wife,
Zita, had received this gift at some time after they were married. Instead, Estivene is
simply "o Fundador", "the Founder." And he seems to be content with this.
On the other hand, the lEAD displays almost none of the other beliefs and
practices typical of the Prophet-healing/Spiritual type AICs: It prescribes no special dress
code or food taboos for its members; it makes no use of symbolic objects such as staves,
crosses or holy water; it places no emphasis on manifestations of the Holy Spirit such as
speaking in tongues or ecstatic or trance states; though it believes in exorcism, the casting
out of demons during its worship service is rare; though it believes in divine healing and
prays openly for the sick in its worship services, it does not claim frequent miraculous
healings. And although Estivene told me he still occasionally has revelatory dreams, they
are now rare. As he recounted his life's story, he told of no recent dreams at all.
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So, on balance, it seems the lEAD has little in common with the Prophet-healing/
Spiritual type AICs. At least this is true of the lEAD of today. However, it is worth
noting that Estivene related that during the years immediately after his early vision-
dreams in Marromeu, he had such spiritual power that during an evangelistic service he
had only to extend his hand toward the people and they would fall to the ground, felled
by the Spirit's power. This phenomenon is sometimes reported in traditional Pentecostal
churches like the Igreja Fe dos Apostolos, the MIC in which Estivene was originally
converted and in which he pastored for a decade. However, such manifestations seem to
be a thing of the past; Estivene made no mention of recent experiences of extraordinary
spiritual power on the part of any current lEAD leader, including himself
This brings us, finally, to the first type in Anderson's typology, the African-
Ethiopian type AICs: As discussed above, lEAD founder Estivene separated as an
individual from the Roman Catholic Church, the quintessential MIC, and joined another
MIC, the Igreja Fe dos Apostolos. Later, Estivene was part of the group that left the
Igreja Fe dos Apostolos and founded the Igreja Evangelica da Nova Alianga de Jesus,
Hebreus 8:8. The lENAJ was clearly an African-Ethiopian type AIC which preserved
most of the doctrines and practices of the MIC from which it separated. But when
Estivene and his supporters left the lENAJ to found the lEAD, their new church was
not really an African-Ethiopian type AIC, but rather a schism from such a church, which
was one full ecclesiastical generation removed from any MIC. Furthermore, the lEAD
displays one important characteristic that is not at all typical of the African-Ethiopian
type of AICs: The miraculous divine calling of its Founder via a vision-dream. As I
pointed out, the lEAD shares this particular characteristic with the Prophet-healing/
Spiritual type of AICs.
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We can now attempt to answer the question posed at the beginning of this section,
"What sort of AIC is the lEAD?" In its history and character, the lEAD most closely
resembles the African-Ethiopian type AICs, although it is one generation removed from
any MIC. However, the miraculous divine calling of Estivene as founder is atypical of the
African-Ethiopian type ofAICs. So, according to Anderson's typology, the IEAD falls
between the types. But this is not surprising. It simply means that while the lEAD is
definitely an AIC, similar in many respects to other AICs, the lEAD is also unique�
unique in the circumstances and history of is founding; unique in the life story of its
founder; unique in the lives and testimonies of its other leaders and pastors; and unique in
the transformed lives of its people and their joyous worship of the One who called their
church into being almost four decades ago.
The lEAD and Globalization
In this second decade of the twenty-first century, globalization is affecting
Christianity in fundamental ways. Wambugu & Padwick (2006, 3) note that, "a historical
perspective shows that the spread of the Christian faith is itself both a cause and a
consequence of globalization," suggesting that "some form of globalization may be part
ofGod's plan". More particularly relevant to this investigation, they assert that African
reaction to and attempts at defense against European colonialism was a key factor in the
establishment especially of the African-Ethiopian�or as they call them "African or
Nationalisf�AICs (Wambugu & Padwick, 3-4). So our consideration of the lEAD as a
specific case of the phenomenon of the African Initiated Churches would be incomplete
without our looking at ways globalization is influencing the life and ministry of the
IEAD. I have singled out for comment two of these influences, one theological and
ecclesiastical, the other technological.
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The Rise ofPentecostal-Charismatic Christianity
One important aspect of globalization which is affecting the lEAD is the rise of
the Newer Pentecostal/Charismatic type churches in Mozambique. Robbins (2004) calls
Pentecostal/Charismatic Christianity "one of the great success stories of the current era of
cultural globalization." The most prominent example of this in Mozambique is the Igreja
Universal do Reino de Deus (Universal Church of the Kingdom of God or Igreja
Universal). The Igreja Universal was founded by Edir Macedo in Rio de Janeiro, Brazil,
in 1977�the same year Estivene founded the IEAD. Over the last three and a half
decades, while the lEAD has grown to 8,045 members in seventy-three congregations (in
2014; see Appendix A for full statistics), the Igreja Universal has grown to six million
members with two thousand congregations in forty-six nations around the world
(Introvigne & Zoccatelli 2002).^^ Freston (2005) points out that the Igreja Universal is
"the first major example in the region [i.e. Africa] of a new phenomenon: a successful
church which is of neither First World nor African origin, but is part of the growing
transnationalization of Third World evangelical religion," and "one of the most striking
cases of trans-continental Christian missionizing within the Third World." The Igreja
Universal opened its first African church in Angola in 1991, and entered Mozambique in
1992. Since then it has grown dramatically, boasting over 400 congregations in Africa by
2004, mainly in Angola, Mozambique, and the Republic of South Africa (Freston 2005).
While the Igreja Universal is not an AIC, its success demonstrates the appeal to
the peoples of Africa (and other parts of the world) of the health-and-wealth gospel
typical of the Newer Pentecostal/Charismatic type AICs. Of special relevance to this
study of the lEAD is that the Igreja Universal has a large templo (lit. "temple") and a
number of smaller places ofworship in the city of Beira; its newspaper, Folha Universal
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(Universal Sheet) is distributed in all major cities ofMozambique including Beira; and it
broadcasts religious and other programming daily across central Mozambique on its TV
Miramar and Radio Miramar stations. Since the lEAD's official headquarters is located
in Beira, and virtually all IEAD members would be exposed to the Igreja UniversaFs
presence via mass media, the Igreja Universal exerts a potent influence on the socio-
cultural milieu within which the people of the lEAD live, work, worship and evangelize.
Anderson (2001a, 184) notes that many older AICs feel threatened by the Newer
Pentecostal/Charismatic Churches. While serving as a missionary in Mozambique (1993-
2004) I heard anecdotal reports of traditional mission-initiated churches' losing members
to the Igreja Universal, and MIC leaders never referred to it except in derogatory terms.
However, during my fieldwork I did not hear any comments from lEAD leaders that
indicated they felt at all threatened by the Igreja Universal. If they expressed any opinion
at all, it was usually disdain, most commonly because the Igreja Universal was "all about
money." When I brought up the subject of the Igreja Universal in informal conversation,
Estivene's only comment was a disparaging, ''Aaah, essesV ("Oh, them!").
In fact, several factors may be helping to insulate the people of the lEAD from the
appeal of the Igreja Universal. First, there is in the Igreja Universal a virtual absence of
linguistic contextualization of the gospel. Worship in the Igreja Universal is nearly
always conducted in Portuguese, which as noted above is the first or second language of
only 33% of the population. In contrast, all lEAD services are in the vernacular. This
both facilitates growth and promotes member loyalty, especially in the smaller towns and
rural areas where most lEAD congregations are located.
A second factor in favor of the lEAD is the nationality and ethnicity of top church
leadership. The founder of the Igreja Universal is, famously, Brazilian, and the church
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tends to tap Brazilians to fill top leadership positions; most of its bishops in Africa are
Brazilians (Freston 2005). In this respect, the Igreja Universal is still following the
pattem that older Christian mission sending agencies and mission-initiated churches have
long-since abandoned. In contrast, the founder of the lEAD is a Mozambican from the
Sena people, and the leaders of the lEAD at all levels are exclusively Mozambican,
usually of the same people group of which their congregations are composed. African
leadership is, of course, one of the hallmarks of the AICs in general, and in this respect
the lEAD is a classic example of the genre.
A third factor which may help prevent the erosion by the Igreja Universal of the
lEAD's member base is the lEAD's small congregation size. Although it has many
smaller churches, the Igreja Universal is best known for its mega-congregations in which
people frequently may not even know the person worshiping next to them. The members
of such a megachurch will likely never receive a visit from the senior pastor of the
church. In contrast, the lEAD's congregations are usually small�most well under 100
members. This smaller congregation size helps to facilitate the formation and
maintenance of close, family-like fies between lEAD members. It is easily possible for
members of an lEAD congregation to know personally half or more of those with whom
they regularly worship. And it is considered a given that lEAD pastors visit their
members in their homes, especially when they are sick or in distress.
A further consequence of the lEAD's small congregation size is that it facilitates
active participation in ministry by a larger percentage of total members, especially of
young people and women. Whereas in the extremely large congregations of the Igreja
Universal the vast majority of members are spectators during worship, and are ministered
to during the week mostly by paid church leaders, in the lEAD there is a place of serv ice
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available for anyone who wishes to participate in the ministries of the local church,
including in the highly-visible special music presentations during worship. In addition,
any one attending an lEAD worship service may stand and give their testimony, and
know that they have, for the moment at least, the attention of the entire congregation.
A fourth factor in the lEAD's favor is the location of its churches. The lEAD's
congregations are found mostly in small towns and rural areas not likely to be reached by
the Igreja Universal, which "is above all a religion of the large cities, both in Brazil and
abroad" (Freston 2005). So, while the Igreja Universal is both aggressive and effective in
its evangelism in urban areas, the lEAD is unlikely to face much "competition for souls"
from the Igreja Universal in the small towns and rural areas where the lEAD mainly
operates and seeks to expand its presence.
A final factor that works in favor of the lEAD in the face of competition from the
Igreja Universal (or any other denomination), is personal respect and admiration for the
Founder of the denomination. Few pastors, and fewer if any ordinary members, of the
Igreja Universal in central Mozambique know Edir Macedo personally, although they no
doubt admire and respect him as church founder. In contrast, all lEAD pastors are
personally acquainted with Rev. Estivene, and a significant percentage of lay members
have at least met and shaken hands with him; many of them know him personally.
Everything I have observed leads me to believe that most ordinary members of lEAD
congregations, and especially the pastors and leaders, have considerable respect for
Chano Estivene as a person, not just as the Founder. Even though his advancing age has
meant that he does not travel and evangelize nearly as much as he used to do, his
presence always occasions considerable satisfaction in those congregations he visits.
Estivene is still the only designated Reverendo (reverend) in the lEAD, which means.
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among other things, that only he can authorize other pastors to celebrate the sacraments.
And, of course, as the lEAD's Director Geral (general director) and Pastor Nacional
(national pastor, as he is sometimes called), Estivene still presides at all meetings of the
Comite Executivo, the only legislative-executive body in the lEAD. As long as Estivene
lives, then, his presence will continue to exercise a stabilizing influence on the lEAD.
Information and Communications Technology
A second aspect of globalization that is affecting the lEAD directly is the
penetration into Mozambique of a full spectrum of information and communications
technologies. None of these is more directly relevant to the life of the lEAD than the
mobile phone. Bratton (2013) notes that it is a "striking manifestation of globalization
[that] perhaps half ofAfrica's one billion people are now signed up as subscribers to
cellular telephone networks." Nearly all the leaders of the lEAD use cell phones to stay
in touch with each other and to coordinate their church activities, either via voice calls or
text messages. This wide-spread adoption of cell phones by lEAD leaders often
facilitated my research. In one case, from my base of operations in Lamego I was able to
contact the Pastor Distrital ofGorongosa District at his home in a remote mountain
settlement some eighty miles away and arrange a date and time for an interview. Had he
not owned a cell phone I probably could not have secured an interview with him at all.
Interestingly, although he is the Founder of the lEAD and still its titular and de
facto head, at the time ofmy fieldwork Estivene himself did not own a mobile phone. Not
long after I arrived in Lamego I noticed this and asked him about it. He confirmed that he
did not own a cell phone but did not elaborate on the reasons for this. When I later asked
other IEAD leaders about this, they told me that a year or two ago someone (probably
missionary Jacob Freeman) had bought a cell phone and given it to Esti\ ene. But the
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signal was poor in the remote area where his homestead was located, he had no way to
keep the battery charged, and apparently he did not see how the device would be useful to
him; so he soon gave it away to someone else (they did not know to whom). However,
during the third month ofmy fieldwork, at least partly as a result ofmy and other
visitor's succeeding in talking on our cell phones by walking just a short distance up the
hill from his homestead to where the signal was stronger, Estivene began to complain
about not having a cell phone, and urging that someone should buy him one�either the
Comite Executivo, or perhaps the missiondrio (this time meaning me). He seemed to have
conveniently forgotten that he had given away the first one. At the time, Estivene had
been suffering from a respiratory infection for several weeks; after a bout of coughing he
commented pointedly, "Why, I might be dying out here, and I wouldn't have any way to
let anybody know I needed help!" This was a real possibility, not only because he had no
cell phone, but also because by that time (late 2010) Estivene was already nearly seventy-
four years of age�well past the average life expectancy of just fifty-two years for men in
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Mozambique (World Health Organizafion 2013). Despite his complaints, however, by
the end ofmy four months in Mozambique, no one had yet bought Estivene a cell phone,
and since his health had improved again the matter was dropped.
lEAD: The Next Generation
I cannot conclude this ethnography of the unique AIC which is the lEAD without
considering what I view as the most significant challenge confronting it in the near and
medium-term. During the next ten to fifteen years the lEAD will perforce make the
transition to the second generation of leaders, especially at the upper levels. Although it is
only educated speculation, 1 wish to consider how this transifion might play out.
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After the Founder
Omenyo (2000, 243) notes that, "The leader [of an AIC] is . . . the center of
authority and it takes a charismatic leader to hold the community together." Daneel
(1987, 215) points out that the AICs generally have "the basic tendency to orient church
polity and organization mainly to the principal leader." He continues: "This person
orientation is in fact a weakness which can result in grave problems over succession to
the leadership and may end in fragmentation." Anderson (2001a) notes that after the
founder has died many AICs have split into rival factions, frequently with each of these
being led by one of her/his sons or other relatives.
As I already noted, Estivene is now fairly elderly, so in the next few years the
lEAD will almost certainly confront the question of who will succeed him. The most
likely candidate is Faria Hale, Pastor Provincial for Sofala Province, who was forty-
seven years old at the time ofmy research. Not only was he the denomination's only
Pastor Provincial at that time,'^^ but from about age ten, Faria was raised in Estivene's
home and was in many ways like an adopted son. Estivene's own two sons, not yet in
their teens, are much too young to take over leadership, at least in the short term. On one
occasion, I ask Estivene directly who might be his future successor. The question clearly
made him uncomfortable and he gave no definite indicafions of his thinking; but he
certainly gave no indication that he expected to pass on the post to one of his relatives.
While Estivene is emphatic about being o Fundador (the Founder) of the lEAD,
he has always governed the church in conjunction with a Comite Executivo (executive
committee composed of all the provincial and district pastors and secretaries. So, unless
Estivene names his own successor before his death, it seems likely that the task of
choosing the next Director Geral of the lEAD will fall to the Comite Executivo. In that
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case, though I cannot be sure, I believe that Faria Hale is well-enough liked and respected
that he would be their choice. There is no doubt that Faria works very closely with
Estivene, and is the most influential figure in the church after the Founder himself.
Also in Faria's favor is the simple fact that he has a good-paying job and is known to
contribute financially in support of denominational causes. This earns him considerable
prestige among the other members of the Comite, almost all of whom are unemployed.
However, it is possible that a power-struggle could develop between Faria Hale
and another church leader. One potential rival could be Femando Manduwa, who has
been in the lEAD for many years and has served as Secretdrio Provincial for Sofala
Province. In a transparent attempt to increase his status and authority, at the lEAD's
Conferencia Anual in September, 2010, Manduwa proposed to the Comite Geral (general
committee, an ad hoc body composed of the Comite Executivo plus the pastors of all local
lEAD congregations present at the conference) that they should create a new post of
''Secretdrio Geral" (general secretary) and that he, Manduwa, should fill it. The idea was
roundly rejected, and I got the distinct impression that many present were disgusted by
this brazen grab for power. I doubt that the majority of lEAD pastors would accept
Manduwa as Director Geral, but he does have his supporters. If he chooses, Manduwa
could cause a great deal of trouble when Estivene steps down or dies, and might even
succeed in leading a schism away from the main body of the IEAD.
The Next Comite Executivo
A second transition facing the lEAD is the transition to a new generation of top-
echelon leaders, specifically, those who comprise the Comite Executivo. At the time of
my research, of the Comite's ten most influential members besides Estivene, one was
eighty-five years old, three were in their mid-to-late fifties and four were in their forties;
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only two were still in their thirties. Given that the average life expectancy for men in
Mozambique is just fifty-two years (World Health Organizafion 2013), the chances are
high that, besides replacing Estivene as Director Geral, the lEAD will have to replace at
least half of its top leaders within the next ten years. This influx of new, younger leaders
into the Comite Executivo could mean substantial changes for the lEAD.
The Next Generation ofShepherds
Finally, the lEAD faces the ongoing task of raising up men and women able to
take over the reins of leadership in its already-existing local churches as older pastors,
evangelists, and deacons grow elderly, retire, and pass away. Based on my observations
as 1 visited various local churches, 1 estimate that the average age of local lEAD leaders
is from forty to forty-five years. This gives the denomination only fifteen to twenty years
to prepare replacements for virtually its entire existing pastoral corps. If the denomination
confinues to grow, still more pastors will be needed to lead these new churches.
The transition to a new generation of local leaders may prove problematic. The
IEAD currently has no system for training future pastors in even the rudiments ofBible,
theology, leadership, etc. The assumption seems to be that from each congregation new
leaders will emerge naturally who will be capable of taking over when the current leaders
retire. This is not an unreasonable assumption based on the church's experience up to
now. During its first three and a half decades the lEAD has grown and flourished with a
corps of leaders constituted by men (and a few women), most ofwhom have had no more
than a primary school education and some of whom have had no formal education at all,
but who were filled with and led by the Holy Spirit.
Up to now, the membership of the IEAD has been content with their pastors' and
leaders' having only limited formal education and, often, no Bible training at all. This has
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likely been due largely to the fact that the lEAD's membership itself has been composed
ofpeople with no more formal education than their pastors and leaders.
However, Mozambican society is changing. In the country's growing urban areas,
more and more young people are finishing not just primary school but secondary school
as well; a small but growing minority are even completing university degrees. It seems
doubtful that this new generation of better-educated urbanites will be content to be led by
pastors with little or no theological training and who have far less formal education than
their members. Unless the lEAD develops a plan to train new pastors, evangelists, and
deacons�including motivating them to finish secondary school�it may find itself
confined to ministering only in rural areas, where the pastor's relatively poor education
will probably continue to be on a par with that of his members.
Chapter 6
IMPLICATIONS AND CONCLUSIONS
In the final chapter of this study I consider some missiological implications of the
foregoing portrait of the lEAD. I note the value of studying smaller, less "exotic" AICs as
well as the larger, more famous ones which have up to now attracted the attention ofmost
researchers. I also comment on the fundamental importance of mutual respect and regard
in any cooperation between AICs and outside missionaries. I offer my critique of this
study by discussing what I view as its most significant limitation�namely that its period
of fieldwork lasted only four months�and urging that those utilizing an ethnographic
research methodology should dedicate sufficient time and money to their fieldwork. In
spite of this limitation, I assert that this study has achieved its principle goal of providing
a relatively thick description of the lEAD. Finally, I conclude the chapter by offering
several suggestions for possible topics and avenues for further research into the lEAD in
particular and into AICs in central Mozambique more generally.
Some Missiological Implications of the Study
In what follows I offer just two examples of the potential implications of this
study for missiological knowledge and praxis.
Valuing the Small and Un-exotic
As I noted in chapter one, this is the first study of any kind to be undertaken of an
AIC among the Sena people of central Mozambique. As far as I am aware, the lEAD is
also one of the smallest and least "exotic" AICs ever formally studied. So, this study is
significant because it begins to redress an imbalance in the relative amount of attention
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Figure 6.1 - Small but significant: lEAD congregation, Dondo, November 21, 2010
given to the various types ofAICs by missiologists and anthropologists ofChristianity.
Up until recently, the emphasis has been on the study of the larger and more "exotic"
AICs such as the Shembe's Nazareth Baptist Church (Hexham 1996; Moodley 2008),
Zulu Zionists (Sundkler 1976), the prophet-healing Harrist (Walker 1983) or
Kimbanguist (Martin 1975) churches, or the various Aladura churches (Omoyajowo
1982; Turner 1967a). It is not surprising that such movements would attract the attention
of researchers of the AICs; their size alone would make such movements worthy of
study, and their sheer difference from Westem Christianity makes them intriguing to
investigate. However, such churches are not the only active flourishing of indigenous
Christianity in Africa. Across sub-Saharan Africa, thousands of small, relatively
un-exotic AICs like the lEAD�are effectively spreading the Good New s of Jesus
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Christ to their own communities and people in culturally rele\ ant ways. These churches,
though relatively small in size and often having only local impact, are, by the Holy
Spirit's help and power, transforming the lives ofmillions of Afiicans who find in them
help for the dangers and difficulties of life in the present world, and hope for eternal life
free from all such burdens in the world to come.
AICs andMissionaries Working Together
A second missiological implication of this study is suggested by the firaught
relationship between the leadership of the lEAD and the Freemans during nearly fifteen
years of collaboration. In 2010, at the time of the fieldwork for the present study, there
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were 93,485 missionaries (Johnson 2014a) from around the globe working in Africa,
with some 3,500 in Mozambique alone (Johnson 2014c). Considering the prevalence of
the AICs across sub-Saharan Africa both in terms of number of churches and number of
adherents, it seems highly likely that most missionaries in Africa in the 21^' century will
have at least some interaction with one or more AICs. In light of this, it is important both
for missionaries and for AIC leaders to consider how they should relate to each other, and
how each might benefit from partnering in ministry with the other.
Sadly, the example of the lEAD and the Freemans serves mainly to demonstrate
how collaboration between missionaries and AIC leaders may begin well, but then falter
and eventually fail. It is not my purpose to criticize either the Freemans or lEAD leaders.
But clearly they disagreed on numerous issues including, importantly, fundamental points
of theology.
^^'^
Over the long term, this engendered a sense ofbeing disrespected on the
part of both the IEAD leaders and the Freemans, and this mutual lack of respect made
real cooperation betw cen them impossible. As noted abo\ e, the lEAD eventually
discontinued its collaboration with the Freemans and their organization.
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The missiological implications of this for other missionaries' collaboration with
other AIC leaders should be clear: Missionaries must have in their hearts, and
demonstrate by their actions, sincere respectfor the leaders of the AIC they are serving,
and the AIC leaders must reciprocate with sincere respect held and demonstratedfor the
missionaries. In particular, if the missionaries harbor doubts, no matter how well they
believe them to be concealed, about the authenticity of the AICs Christian faith, the
church's leaders will eventually detect this, be legitimately insulted and hurt, lose respect
for the missionaries, and their collaboration will collapse.
However, the regrettable example of lEAD leaders and the Freemans should not
cause us to conclude that it is impossible for AICs and missionaries to cooperate
successfully. If a relationship ofmutual trust and respect can be forged between the two
sides, both have much to gain from collaborating with the other. For the AICs, one area
where collaboration with outside missionaries could be helpful is the area of theological
education. Many AICs have a relatively limited capacity to provide training to their
pastors. For such churches it could be highly beneficial to cooperate with outside
missionary organizations that could, in the short term, provide AIC pastors with quality
theological education, and in the longer term, help the AICs develop theological
education delivery systems of their own. Indeed, I would see this as the primary area in
which outside missionaries might be helpful to the AICs. However, such collaboration
would require the missionaries to be especially sensitive to issues of contextualization
and to be open to African students', teachers' in training, and theologians' expressing the
truths of the Christian faith in African cultural, linguistic, and even religious categories,
despite the missionaries' finding the results difficult to understand or accept.
In tum, the AICs have much to offer missionaries, especially in terms of teaching
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by their example what it means to contextualize the Gospel in terms of a local culture and
worldview. Evangelical missionaries in particular should leam from the AICs that
meeting people's felt needs for protection from evil, orientation for life decisions, and
sufficient material blessings to make possible a dignified human life, is just as tmly a part
of the Church's mission in the world as meeting people's spiritual needs for etemal
salvation and instmction in sound doctrine. The AICs might also teach many
missionaries how to praise God more demonstratively through exuberant singing,
dmmming, and dancing; how to preach with greater freedom and fervor; and how to
"take God at His word" (Oduro 2008, 69) and to experience for themselves that the Holy
Spirit not only manifested himself in times past, but continues to do so today.
There are no doubt other possible missiological implications of this study, but the
ones discussed here should be sufficient to demonstrate that an ethnographic approach to
the investigation of the AICs, as well as of other forms ofChristianity, not only can
provide a deep understanding of the particular group being investigated and described,
but also can point to insights into the more general phenomenon of indigenous
Christianities, as well as into the cultural and social dynamics ofwhich each individual
church partakes.
Towards an Evaluation of this Study
It is difficult for an investigator to evaluate his own study. As the Psalmist asks:
"Who can discem their own errors?" (Psalm 19:12). Still, utilizing the anthropological
method of self-reflection, I would like to highlight what I perceive as a major limitation
of this study. However, I will also suggest that, this limitation notwithstanding, overall
this study has achieved its goals.
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A Major Limitation
In my view, this study's principal limitation lies in the fact that I did not have
enough time to devote to the fieldwork phase of the study. To put it succinctly, properly
done, ethnographic fieldwork takes time. Most anthropologists will spend at least a year
in the field; in contrast, I was able to dedicate only four months to the gathering of data in
the field. This was far less than ideal for several reasons. Firstly, I did not have enough
time to get to know the lEAD as well as I would have liked. By the end of four months of
fieldwork I had gathered enough data to form a good preliminary understanding of the
lEAD, so that I had figured out the questions�or at least the sort of questions�I needed
to be asking in order to develop a truly deep understanding of the lEAD. Unfortunately,
many of those questions still remain to be asked and answered.
Secondly, having only four months for fieldwork left me no margin for downtime.
Any time off, whether due to unforeseen problems or for physical and psychological rest,
directly reduced the time I could devote to data-gathering. For example, I lost almost
three ofmy sixteen weeks in the field waiting while repairs were made to the truck I was
using for ground transportation. I spent another three days traveling out ofMozambique
to South Africa and back again in order to renew my visa for the last month of fieldwork.
Of course, these are typical problems for anthropologists in the field, and I had to deal
with them as other anthropologists would. But with only sixteen weeks to devote to
fieldwork, the three and a half weeks I lost had a relatively higher opportunity cost than if
I had been able to spend more time in the field.
Thirdly, only after about two and a halfmonths of data-gathering did I become
fully aware of a serious problem with my audio and video recording methods that
resulted in my recordings' being very difficult to understand and transcribe�particularly
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the recordings ofworship events and sermons. I was experimenting with various ways to
improve the intelligibility of the recordings but I did not have time to perfect the
technique. And even had I succeeded in doing so, there was no time to make additional
recordings. Again, faulty technology is a typical problem for anthropologists, one that a
seasoned researcher might have anticipated, but I realized the seriousness of the problem
only after more than halfmy time in the field had past.
Fourthly, in a closely-related issue, after about two-and-a-halfmonths, I was
forced to conclude that my principal language assistant, while an excellent on-the-spot
interpreter, was a very poor transcriber. It took me another two weeks to find and employ
another transcription assistant/translator. Consequently, I ended up retuming home with a
backlog ofmany hours of untranscribed recordings, of which I was able subsequently to
transcribe and translate only about another one third.
Finally, although I was able to use Portuguese, in which I am fluent, for some of
my data-gathering, most of the events I observed and several key interviews I undertook
were conducted in Sena. While my skills in Sena were sufficient to be very usefiil to me,
I was still heavily dependent on interpreters. Because of this, I am certain that I missed
many details (and perhaps some main points as well) of the sermons and conversations I
observed and/or participated in, simply because 1 did not have a better command of Sena.
And the chief thing I needed to improve my Sena was more time in the field, speaking,
listening, and leaming relevant vocabulary.
A longer period of fieldwork living and working with the lEAD would have made
it possible to leam more about the lEAD's worship practices, its way of celebrating the
sacrament of bapfism, how it deals with other rites of passage such as weddings, funerals,
and the passage from adolescence to adulthood, etc. A greater number of in-depth
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mterviews with a representative sample of lEAD lay people would help to reveal the
actual beliefs of the ordinary members of the lEAD as distinct from those views
presented from the pulpit and potentially held primarily by the leaders themselves. It
would be essential to the success of such interviews that the researcher spend sufficient
time in the field to leam to speak and understand Sena well, even though the use of
interpreters probably could not and should not be totally dispensed with.
Sadly, the chief reason I was unable to spend longer in the field was lack of
adequate funding. The institution where I was pursuing my degree had no funds to
subsidize doctoral candidates' research. I had spent all our personal savings and even
borrowed money from family members. With no other source of funding, after four
months I simply did not have enough money to stay in the field any longer. The only way
I could have financed more time in the field would have been to take out additional
student loans. But considering the loans we already had taken out, our age, and my
employment prospects upon graduation, going further into debt seemed ill-advised.
In light of all this, I would suggest to our Advanced Research Programs faculty
that future doctoral candidates who propose to employ mainly ethnographic methods in
their dissertation research be strongly encouraged to devote from six to nine months to
their fieldwork. If students will not commit to a minimum of six months in the field, or
are unable to obtain the necessary funding, I would question whether their research
proposal should be approved. However, I believe ethnography is uniquely suited to the
study ofmissiological problems. So, I urge the administration of the Advanced Research
Programs ofAsbury Theological Seminary to make every possible effort to find
sponsorships, grants, etc., to help subsidize the cost of fieldwork, so that future doctoral
candidates will have the option of employing ethnographic methods in their research.
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Overall Success
Despite this significant limitation, I believe this study has achieved its primary
goals. Specifically, I believe I have presented sufficient, and sufficiently detailed,
information to provide a relatively thick description of fundamental aspects of lEAD faith
and practice. In particular, I feel that my description of a typical lEAD worship service
and of the celebration of the Eucharist succeed in giving the reader a real sense of what it
would be like actually to attend these events. I think the discussion of lEAD beliefs in
chapter four illustrates well how important are song lyrics both as a source and as an
expression of the faith of ordinary members of the lEAD. Moreover, I believe that my
time with them and my many questions may have helped prompt lEAD leaders to reflect
critically on their practice in a number of areas, including especially the issue of their
church's inevitable transition to the next generation of leadership. And insofar as they
viewed me as a missionary, I believe my positive relations with lEAD leaders will have
encouraged them to consider collaborating with other missionaries in the future.
Furthermore, I believe the present investigation has contributed to the study of
African Initiated Churches in at least the following ways: By uncovering and relating the
details of the life story of IEAD founder Chano Estivene, this study offers to other
researchers another concrete example of the remarkable qualities ofmany of the leaders
of the AICs; by documenting the history of the lEAD, this study preserves and makes
available to other investigators the story of an AIC which would otherwise have remained
unknown; and by pointing out the existence of a rich variety ofAICs in central
Mozambique, this study should alert other researchers to the potential of churches and
believers from that part of Africa to enlarge our understanding ofAfrican Christianity.
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Suggestions for Further Research
As I pointed out earlier, this study is the first formal academic investigation of
Sena Initiatives in Christianity as a subset of the AICs, and of the Igreja Evangelica
Amor de Deus as a specific case of this subset. It is my sincere hope that more studies
will be undertaken of this and similar AICs in central Mozambique, both among the Sena
people and other peoples of the region, as well as ofAICs in the rest ofMozambique and
in the other countries of Lusophone Africa. To that end, I offer the following suggested
questions and areas of research as potentially fruitful avenues for fiiture investigations.
To begin, I suggest that an in-depth, multi-year ethnographic study or studies of
Sena traditional culture and religion should be undertaken. In this study, it would, I
believe, be important to try to document changes in Sena culture over the last half
century, as Mozambique has passed through its war for liberation from Portugal, a brutal
civil war and now two decades of relative calm. Comparisons should be made between
the conceptualizations and experiences of Sena culture and religion among different age-
groups/generations, as well as between those living in urban, peri-urban, and rural areas.
Next, I suggest that it would be extremely revealing and usefiil to undertake a
survey of the religious landscape in central Mozambique with an eye specifically to
identifying all the various AICs and MICs that are currently actively ministering among
the Sena people. Although my information is anecdotal, I estimate that there may be up to
a hundred small AIC denominations in central Mozambique ministering among the Sena.
Another avenue of potentially fruitful research into the AICs of central
Mozambique would be to investigate the extent and type of interaction and cooperation
between the lEAD and other AICs in the region in terms of joint worship, joint
community service projects, the interchange of singing groups and pastors, and then to
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analyze the potential cross-pollination between the various AICs in terms of faith,
practice, organization, etc. If enough data were gathered on some of these other AICs. a
comparative study could be made to try to identify any specific, unique attributes, beliefs,
and/or practices that are characteristic of the AICs of central Mozambique in particular.
These attributes, beliefs, and practices could be compared to Sena traditional cultural and
religious practices to look for correlations.
The broader and more detailed understanding provided by the extensive
ethnographic study of Sena traditional culture and religion suggested above would, in
tum, provide the necessary cultural background for future studies of the lEAD and other
AICs in central Mozambique, especially with reference to their ways of contextualizing
the Gospel and Christianity for the Sena and related people groups.
An extended period of additional fieldwork living and working with the lEAD
would make it possible to leam more about the lEAD's worship practices, its way of
celebrating the sacrament of baptism, how it deals with other rites of passage such as
weddings, funerals, and the passage from adolescence to adulthood, etc. A greater
number of in-depth interviews with a representative sample of lEAD lay people would
help to reveal the actual beliefs of the people of the lEAD as distinct from those views
presented from the pulpit and potentially held primarily by the leaders themselves. It
would be essential for these interviews for the researcher to spend enough time to leam to
speak and understand Sena well, even though the use of interpreters probably could not
and should not be totally dispensed with.
Further, additional insight could be gained specifically into the lEAD by studying
the founding and early years of the Igreja Evangelica da Nova Alianga de Jesus, Hebreus
8:8 ( lENAJ) in order to try to determine, first, the extent to which, in its early years, the
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lENAJ resembled the Apostolic Faith Mission from which it separated, and then, to trace
the areas and extent of continuity of beliefs and practices from the Apostolic Faith
Mission through the lENAJ to the lEAD after it was founded.
Finally, I suggest that it would be fruitful to pursue comparative research into
other AICs in Mozambique and in Lusophone Africa as a whole, in order to determine,
among other things, whether there are any characteristics that may be unique to AICs
which have sprung up in the Lusophone countries of Africa due to their shared history of
colonization by the Portuguese and the privileged position enjoyed by the Roman
Catholic Church under colonial administration.
APPENDICES
Appendix A
Statistical Chart for IEAD in 2010
SOFALA
PROVINCE
TETE
PROVINCE
ZAMBEZIA
PROVINCE
NAMPULA
PROVINCE
Beira Dondo Nhamatanda Gorongosa Caia Mutarara Morrumbala Nampula
2010
Congreg.* Members Congreg. Members Congreg. Members Congreg. Members Congreg. Members Congreg. Members Congreg. Members Congreg Members
NATIONAL
TOTALS
3 181 1 46 3 200"*" 30 2,568 4 120''" 5^ 500''' _� _� _� _� ConjjreK.
PROVINCIAL
TOTALS
41 3035 5 500 _� _� _� _� 46 3,615^
2014
Congreg. Members Congreg. Members Congreg. Members Congreg. Members Congreg. Members Congreg. Members Congreg Members Congreg Members
NATIONAL
TOTALS
5 800 2 103 6 807 40 3,940 7 650 11 1,215 1 380 1 150 Consri'i;. Mt'inhcrs
PROVINCIAL
TOTALS
60 6,300 11 1,215 1 380 1 150 73 8,045
Congreg. = Congregations ' Estimate based on best data obtainable. No figures available for 2010
Appendix B
Timeline of Life of Chano Estivene and lEAD History
With Current Events in Mozambique
Year Event
1926 Founding o/Estado Novo in Portugal; Portugal gradually tightens economic
and political hold on African colonies throughoutfollowing decades
1937 Chano Estivene bom
1 944-5 1 Estivene attends school at Roman Catholic mission in Murraga, Caia District
1955 Estivene marries first wife, Luciana Antonio Ropeu
1957 Estivene moves to Beira with wife and mother
1959 Estivene converts to evangelical/Pentecostal Christianity after mother healed
by pastor of local Igreja Fe dos Apostolos
1960 Estivene becomes a pastor in Igreja Fe dos Apostolos, the mission-initiated
church of the Apostolic Faith Mission
1964 Founding ofFRELIMO (Tront for the Liberation ofMozambique^;
Mozambican War ofLiberation against Portugal begins
1 97 1 Estivene and other pastors secede from Igreja Fe dos Apostolos and found
Igreja Evangelica da Nova Alianga de Jesus, Hebreus S:8 (lENAJ).
1972 Estivene moves with family to Marromeu to open lENAJ work there
1974 Military coup in Portugal; new gov 't grants independence to African colonies
1975 Estivene's first wife and three children, along with other believers, drown in
canoe accident. Estivene receives first ofmany revelatory dreams
1975 June 25 � Mozambique officially becomes an independent nation
1 976 Estivene retums to Beira, but is not given lENAJ church to pastor
lENAJ conference in Dondo, in which Podzo majority forces out Acaia
pastors, including Estivene and colleague
1976 RENAMO rebel movement founded w/ support from Rhodesian government
1977 Estivene and colleagues formally found the Igreja Evangelica Amor de Deus,
Romanos 5:5, em Mogambique
Mozambican civil war breaks out between FRELIMO government troops and
RENAMO rebels led by Afonso Dhlakama
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1 979 First lEAD general conference in Mutarara. Attendees arrested accused of
being rebel collaborators, but eventually vindicated and released.
1980 Estivene receives dream in which identity of his future wife is revealed
1982 Estivene marries Zita Vasco, daughter of IEAD co-founder Vasco Sande; they
eventually have eight children
1985 Estivene and Zita travel via military convoy to plant lEAD in Gorongosa
/ 992 Mozambican civil war ends with signing ofRome Accord betiveen RENAMO
& FRELIMO; United Nations sends peacekeeping mission, ONUMOZ
1 993 April � Author arrives with family in Beira to serve as missionary for the
Church of the Nazarene in Sofala & Manica provinces
1994 October� FRELIMO wins first multi-party elections in Mozambique
1 995 Mozambique joins Commonwealth ofNations (former British Commonwealth)
1998 EMA missionaries Jacob & Alicia Freeman [pseudonyms] arrive to work with
lEAD; initially based at lEAD Igreja Sede in Beira
2000 IEAD reaches peak in Beira area with 12 congregations, 33 pastors and elders
2003 Freemans move to Lamego
2010 September � IEAD Conferencia Annual reports 46 congregations and
approx. 3,600 members
[August-November� Author's Fieldwork with the lEAD]
2013 October � After months ofsporadic fighting with government forces,
RENAMO abrogates 1992 Rome Accord that ended Mozambique 's civil war
2014 lEAD Conferencia Anual reports church has grown to 73 congregations and
approx. 8,000 members; Estivene continues to lead the lEAD
RENAMO leader Dhlakama signs new peace agreement w/Mozambican
President Armando Gebuza, paving wayfor Dhlakama to run in presidential
elections; FRELIMO once again wins elections
Sources: Newitt 1995; Encyclopcedia Britannica Online, s. v. "Mozambique" [accessed Feb. 05,
2015, http://Www.britannica.eom/EBchecked/topic/395363/.Vlozambique/ 261043 Peace-in-
Mozambique
Appendix C
Lyrics of lEAD Songs Cited in this Dissertation
(Listed in the order cited)
Sankhulani Mwadidi
"Choose Well"
(Composed by the young women's group)
Lekani kupereka manungo anu
Do not give away your body
Na thangwi ya kobiri pa dziko ino
because ofmoney on this earth.
Sankhulani mwadidi mwene
Chose very well
Ale anafuna kukusembani.
The one who will marry you.
2 Unalimira Kupi?
"Where Will You End up?"
(Composed by the young men's group)
Kubwera kwace Mwana wa Mulungu
At the coming of the Son ofGod
Anadzabwera ninga n 'kumbizi.
He will come like a shepherd
Anadzagawa pakati pa mikumbi,
Who divides up his flocks.
N'kumbi wa mbuzi na mabira.
The flock of goats and of sheep
Mabira ndi anabva mafala a Mulungu;
The sheep are those who listen to the Word ofGod
Mbuzi ndi anaakhonda
The goats are who reject it.
Nyerezera, nyerczera, unalimira kupi?
Think about it, think about it: Where will you end up?
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Lekani Kudzikuza
Do Not Praise Yourself
(Composed by the adult women's group)
Language: Sena
Lekani kudzikuza;
Do not praise yourself;
Mulungu asathabusa kudawa!
God punishes sin!
4 Mphyadidi TisimbeMulungu
It is Good to Praise God
(Composed by the adult women's group)
Language: Sena
Mphyadidi tisimbe Mulungu,
It is good that we praise God,
Thangwi Iye ndiye wadidi.
Because He is good.
Pa nyatwa tisimbe Mulungu,
In suffering, let us praise God,
Thangwi Iye ndiye wadidi.
Because He is good.
Pa kufamba tisimbe Mulungu,
As we walk, let us praise God,
Thangwi Iye ndiye wadidi.
Because He is good.
Pa kukhala tisimbe Mulungu,
As we sit down let us praise God,
Thangwi Iye ndiye wadidi.
Because He is good.
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Munoshamisa Ishe Jesu
"You are Amazing, Lord Jesus"
Recorded at Lamego, Nhamatanda District, October 16, 2010
Language: Shona
Munoshamisa, Ishe Jesu.
You are amazing, Lord Jesus
Mandiregerera zvitema zvangu
You have forgiven my evil deeds
Mandibabatidza ne Mweya Wenyu
You have baptized me with your Spirit
Munoshamisa, Jesu.
You are amazing, Jesus
Tarirai ropa ra Ishe, iripa muchinjikwa. \ 3x
See the blood of the Lord who is on the cross
Mbakuzwe Ishe Jesus!
Be praised. Lord Jesus!
Tazionedi nyasha za kunzi wana wenyu. \ 3x
We have experienced mercy that we be called children of God
Mbakuzwe Ishe Jesus!
Be praised. Lord Jesus!
Makorokoto ako wakatipa Mwana wenyu. |3x
Blessed is the one who has given us Jesus, the Son ofGod.
Mbakuzwe Ishe Jesu!
Be praised, Lord Jesus!
6 Kupasa Kusandikomera
"Giving Makes Me Glad"
Recorded at Khanda, Gorongosa District, September 26, 2010
Language: Sena
Kupasa kusandikomera, kupasa!
Giving makes me glad, giving!
Kupasa kusandikomera, kupasa!
Giving makes me glad, giving!
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Manungo na Chiropa
"The Body and the Blood"
Recorded at Lamego, Nhamatanda District, November 7, 2010
Language: Sena
Awa ndi manungo, awa ndi manungo a Yesu,
This is the body, this is the body of Jesus,
Tidapasiwa, tidapasiwa ne Mwari.
Which we have been given, which we have been given by God.
Ichi ndi chiropa, ichi ndi chiropa cha Yesu,
This is the blood, this is the blood of Jesus,
Tidapasiwa, tidapasiwa ne Mwari.
Which we have been given, which we have been given by God.
8 Aleluya, Hosana!
"Hallelujah, Hosanna!"
Recorded at Lamego, Nhamatanda District, October 2, 2010
Language: Sena
Aleluya, hosana! Aleluya, hosana!
"
Hallelujah, hosanna! Hallelujah, hosanna!
9 Mulungu Aifuna Dziko
"God Loved the World"
Recorded at Lamego, Nhamatanda District, October 2, 2010
Languages: Portuguese, Sena
Deus amou o mundo, amou,
God loved the word. He loved it,
Amou, amou o mundo.
He loved it. He loved the world.
Mulungu aifuna dziko, aifuna,
God loved the word. He loved it
Aifuna, aifuna dziko.
God loved the word. He loved it
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Yezu Nzira Yakanaka
"Jesus Is the Good Way"
Recorded at Khanda, Gorongosa District, September 26, 2010
Language: Shona
Yezu nzira yakanaka,
Jesus is the good way,
Nzira kutiyende nayo Mwari!
The way by which we go to God!
1 1 Yezu Ndiye Basi
"Jesus Is the Only One"
Recorded at Khanda, Gorongosa District, September 26, 2010
Language: Chigorongozi
Leolira, leolira!
Cry out, cry out!
Yezu ndiye basi wakatifera
Jesus is the only one who died for us!
Wasala, wasala!
You've stayed behind, you've stayed behind!
Yezu ndiye basi wakatifera.
Jesus is the only one who died for us!
12 Ambuye, Tumirani Nzimu Wanu
"Lord, Send Your Spirit"
Recorded at Mapombwe, Gorongosa District, September 28, 2010
Language: Sena
Ambuye, tumirani Nzimu wanu.
Lord, send your Spirit.
Tomani mbabwera, Baba!
Start coming [= Come now]. Father!
Wana wanu wali pano.
Your children are here.
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Wakachena M'moyo
"Your Life [Soul] Has Been Made Holy"
Recorded at Mapombwe Church, Vila Gorongosa, September 28, 2010
Language: Chigorongozi
Wakachena m 'moyo
Your life [soul] has been made holy,
Ungadzadzwe ne Mwari!
If/When you are filled with God!
14 Uyai Vatadzi Ose
"Come All You Sinners"
Recorded at Lamego, Nhamatanda District, October 17, 2010
Language: Shona
Uyai, uyai vatadzi ose, wanonoka
Come, come all you sinners, you are late!
Uyai, Yesu ari pano!
Come, Jesus is here!
15 Kumusha, Jerusarema!
"To Our Home, Jerusalem!"
Recorded at Nhataca-taca, Gorongosa District, September 25, 2010
Language: Shona
Kumusha, Jerusarema!
To [our] home, Jerusalem!
Tirikupinda kumusha, Jerusarema!
We are entering [our] home, Jemsalem!
16 Ndingafa Ndinapuma
"When I Die I Will ResC
Recorded at Lamego, Nhamatanda District, August 8, 2010
Language: Sena
Panakhala ine, ine, ine, ine.
Where I am, I am, I am,
Padziko ndikulira ine nyatwa.
Here on earth, I cry because of suffering
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Mbidakhala muna Mulungu,
If I remain in God,
Ndingafa ndinapuma.
When I die, I will rest.
1 7 Iye Mbuya Anabwera
"The Lord Is Coming"
Recorded at Lamego, Nhamatanda District, October 2, 2010
Language: Sena
Iye Mbuya anabwera.
The Lord will come.
Anabwera lini?
When will he come?
18 Anabwera Yezu
"Jesus Is Coming"
Recorded at Vila Gorongosa, September 28, 2010
Language: Sena
Anabwera, Yezu anabwera!
He is coming, Jesus will coming!
Anabwera, ukhalire, anabwera!
He is coming, don't cry, he is coming!
19 Vai Abanar o Mundo
"The Earth Will Shake"
Recorded at Vila Gorongosa, September 27, 2010
Language: Portuguese
Vai abanar o mundo!
The earth will shake!
Quando Jesus voltar o mundo vai abanar:
When Jesus comes back, the earth will shake:
Cristo a descer, o ceu a se abrir
Christ will come down, heaven will open
Os anjos a tocar, a Igreja a subir.
The angels will play, the Church will rise.
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Tamuona Khala Ambuye
"We Shall See Him Become Lord"
Recorded at Nhataca-taca, Gorongosa District, September 26, 2010
Language: Chewa
Tamuona khala Ambuye!
We will see him become Lord!
Yezu akubwera;
Jesus is coming;
Abwera padachema anthu ake
He will come to call his people.
21 Waluzalwe!
"You've Missed Out"
Recorded at Nhataca-taca, Gorongosa District, September 26, 2010
Language: Sena
Waluza iwe!
You've missed out!
Ungakhonda Yezu waluza!
If you've refused Jesus, you've missed out!
22 Kumwamba
"Up Above (i.e. In Heaven)"
Recorded at Lamego, Nhamatanda District, October 3, 2013
Language: Sena, Chewa
Kumwamba, Mbuya, ndinapita tani?
Up above. Lord, how will I enter in?
Pang 'ono pang 'ono pang 'ono, Mbuya, ndinapita.
Little by little by little. Lord, I will enter in.
Kumwamba, Mbuya, mapseda kulibe.
Up above. Lord, there is no gossip.
Pang 'ono pang 'ono pang 'ono, Mbuya, ndinapita.
Little by little by little. Lord, I will enter in.
Kumwamba, Mbuya umbava / umfiti / fodya / cijangwa kulibe.
Up above. Lord, thievery / witchcraft / tobacco / liquor is not there.
Pang 'ono pang 'ono pang 'ono, Mbuya. ndinapita.
Little by little by little. Lord, I will enter in.
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Nicodemo
"Nicodemos"
Recorded at Nhakhamba, Beira District, October 24, 2013
Language: Sena
Nicodemu ndi n 'kulu a maJuda.
Nicodemus was a leader of the Jews.
Akhaenda kuna Ishe Jesu.
He went to the Lord Jesus
Iye Jesu wakhambvunza,
Jesus told him:
"Tendeuka, ubalwe kapsa.
"
"Repent and be bom anew."
Appendix D
Scripture Texts Used in lEAD Sermons
Total Semions Recorded: 27 Total Different Preachers: 10
Total Unique Texts: 36 Old Testament: 6 New Testament Texts: 30
Preacher Date (All in 2010) Place Scripture Text(s)
1 Chano Estivene September 19 Igreja Sede 2 Thessalonians 2:13-15
2 September 25 Nhataca-taca 1 Joao 2:12-14
3 September 26 Nhataca-taca
Hebrews 4:12-13
Galatians 5:22-23
4 ii ii September 26 Khanda 1 Peter 1:3-6
5 September 27 Khanda 2 Corinthians 5:11-19
6 ii ii September 27 Mapombwe
Joshua 1:1-7
1 Corinthians 2:10
7 ii ii September 28 Mapombwe
1 Peter 1:13-21
1 Corinthians 6: 1-4
John 12:48-49
8 ii ii October 13 Charre Ephesians
1 :3-7
1 Thessalonians 1:2-3
9 November 7 Lamego Luke 22:7-23
10 ii ii November 2 1 Dondo John 14:11-13
12 Faria Hale October 24 Nhakhamba 1 Peter 1:13,4:7-8
13 November 7 Lamego 1 Corinthians 1 1:23-25,27
14 Femando Manduwa August 29 Igreja Sede John 13:35-36
15 September 5 Igreja Sede 1 John 4:7
16 September 25 Nhataca-taca 1 Thessalonians 5:10-18
17
ii ii September 26 Khanda Romans 1:8
18 September 27 Mapombwe Joshua 1:8-9
19 October 3 1 Igreja Sede John 15:14-15;17:20-21
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Preacher Date (All in 2010) Place Scripture Text(s)
20 Francisco Cordare October 3 Lamego Luke 14:25-30
21 Jose Sabao August 8 Lamego
Luke 13:6-9
Matthew 7:17-19
22 Mario Antonio Sande October 17 Lamego
Hebrews 12:1-7
Ephesians 4:22-27
23 November 14 Lamego
2 Kings 6:1-8
Jeremiah 17:7-8
Matthew 5:1-3
24
Maria da Luz
[pseudonym]
October 10 Lamego Matthew 7:15-23
25 [Unnamed layman] October 10 Lamego Luke 8:4-8, 11-15
26 [Unnamed layman] November 14 Lamego 2 Kings 6:1-7
27 [Unnamed layman] November 14 Lamego
2 Kings 6:1-7
Jeremiah 17:7-9
NOTES
I . Since these missionaries are not officials of the FEAD, and since their identity is not critical
to the history of the church, to protect their privacy the names of both the missionaries and
of their sending organization have been changed throughout this dissertation, including in all
bibliographic references.
2. The acronym "AIC" appears repeatedly throughout this dissertation. In the literature it is
used variously to stand for "African Indigenous Church," "African Instituted Church," or
most often, "African Independent Church." However, for the present study I have adopted
the usage "African Initiated Church," as suggested in Anderson (2001a). See "Key Terms"
later in this chapter for a fiiller discussion of this acronym.
3. In this dissertation I follow the prevailing practice in the ethnographic literature of referring
to the various Bantu ethnic groups and their languages by their standard English exonyms�
Sena, Shona, Chewa, etc.�which are widely recognized, rather than by the more complete,
but less recognizable endonyms�aSena/chiSena, vaShona/chiShona, maChewa/chiChewa.
The only exception is that when referring to the Magorongozi people and their language,
Chigorongozi, I use the endonyms in italics, since the related exonyms are not well known.
4. It is difficult to establish the date ofmany events in the history of the lEAD. The lEAD's
Estatuto (Statutes; lEAD n.d.) gives the date of its founding as September 10, 1969. But in
our interviews, Estivene placed the founding after the start of the Mozambican civil war,
which ran from 1977 through 1992. No IEAD documents from this period are extant; all the
church's papers were destroyed when Estivene's house burned sometime during the late
1980s. One outside source that shed some light on the matter was the webpage of the Igreja
Evangelica da Nova Alianga de Jesus, Hebreus 8:8 (lENAJ 2006), w hich gives 1971 as the
year of its own founding. Since Estivene and his colleagues did not split from the lENAJ for
several years after its founding, in line with Estivene's own recollection, but against the
Estatuto, I believe 1977 is the most probable year of the lEAD's founding.
5. Throughout this dissertation I most often refer to the lEAD's founder as simply "Estivene,"
since that is the way he was normally referred to by those who know him. At times I refer to
him as "Rev. Estivene" when this seems situationally appropriate or stylistically desirable.
6. In order to facilitate comprehension by my readers, throughout this dissertation I give an
English translation of non-English names and terms once or twice in each chapter where
they appear. However, certain very common phrases such as pastor geral (general pastor)
and Comite Executivo (executive committee are translated consistently only up through
chapter three. After that, I will assume the reader has become familiar with their meanings.
7. These estimates are based on the Mapa Estatistico (Statistical Chart) for 2010 provided to
me by the lEAD officials, on my own observations, and on anecdotal reports of local pastors
during the lEAD's Conferencia Anual (Annual Conference) held in mid-September, 2010.
8. There are several competing standards for Sena orthography. In order to make it easier for
English-speaking readers to pronounce Sena words and names, I follow the orthographic
conventions employed by the Bible Society of Malawi in their Sena translation of the New
Testament and Psalms (Bible Society of Malaw i 2002), which represents the unaspirated
/ ^/ with the letters "ch," and the aspirated / ^ / with the letters "tch."
9. See note no. 3 abo\ e for an explanation of this decision.
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10. Although I do not remember the occasion. Rev. Estivene told me that he and I had once met
in Beira sometime in 1998 or 1999, during a visit I paid to the head of the EMA mission in
Mozambique at that time.
11. I say "typically" because the sovereign Spirit works as He chooses and gives gifts to whom
He wills, as He wills, and when He wills (1 Cor. 12: 1 1 ; Heb. 2:4).
12. The Church of the Nazarene expressly prohibits displays of glossolalia in our services.
Glossolalia in private devotions (the use of a divinely-granted "prayer language") is also
condemned as "contrary to the biblical and historic position of the Church" (Church of the
Nazarene 2009, 374).
13. As explained in note no. 1 above, to protect the missionaries' privacy, their names have been
changed everywhere they appear in this dissertation.
14. The name of the missionaries' sending organization has also been changed everywhere it
occurs throughout this dissertation.
15. Rev. Estivene lives about ten miles north of Lamego, and the congregation in Lamego is one
of the larger and more developed congregations in the lEAD.
16. Because of the difficulty of finding a Sena man who spoke English w ell, translations made
on the field were from Sena to Portuguese only. For the purposes of the dissertation, I
translated into English those words and phrases which were essential to my analysis.
17. Not their real names. The actual names of high-level lEAD officials are preserved in this
dissertation so as to provide historical data for possible future in\ estigations. However, the
names of ordinary lEAD believers, as well as of non-IEAD informants, interpreters, etc.
have been changed to protect their privacy. Cf notes nos. 1, 13 & 14 above.
1 8. Technically, the Comite Executivo also includes the Pastores Distritais of Caia and Chemba
districts in Sofala Province, but these posts were vacant at the time ofmy research, as was
the post ofPastor Distrital ofMutatara district of Tete Province. The Comite Executivo also
includes Vice-Director Geral Vasco Sande Chissaca, who lives in Mutarara district, but due
to his advanced age, he attends only the meeting of the Comite held during the lEAD's
Conferencia Annual.
19. The govemment ofMozambique divides the country administratively into thirteen
provincias (provinces) which are subdivided into \ arying numbers of smaller distritos
(districts). Many AICs in Mozambique organize themselves according to these same
divisions, so that each province has a Pastor Provincial (provincial pastor) and each district
has a Pastor Distrital (district pastor), with the church as a whole led by a Pastor Nacional
(National Pastor) or, as in the case of the lEAD, a Director Geral (general director), also
sometimes referred to as the Pastor Geral (general pastor).
20. Several other typologies for the AICs have been suggested. Gilliland (1986) proposes a
theological and confessional typology which locates the AICs in four categories along a
continuum from most to least similar to the historical churches, as follows: 1) Primary
Evangelical-Pentecostal; 2) Secondary Evangelical-Pentecostal; 3) Revelational-indigenous;
and 4) Indigenous-eclectic. In "A New Typology for Africa's New Religious .Movements,"
Mbon (1984) makes the novel suggesdon that the all AICs should be called "protectionist"
churches because '"the theme of protection is one that mns across all new religious
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movements in Africa south of the Sahara." It is interesting to note in this regard that the
Organization ofAfrican Instituted Churches (OAIC), while alleging the inadequacy of
Westem typologies, still adopts a classification system that clearly reflects these Westem
schemas. The OAIC groups the African Instituted Churches into three groups: 1)
Nationalist/Ethiopian/African churches; 2) Zionist/Apostolic/ Spiritual/Aladura churches;
and 3) More recent African Pentecostal churches (Organization ofAfrican Instituted
Churches n.d.).
2 1 . Formerly, "non-African" would have meant European or North American. However, in
Africa today there are missionaries from Asia (mainly from Korea) and South America
(mainly from Brazil), and these are founding their own mission-initiated churches and
denominations just as European and North American missionaries did in the past.
22. Psalm 68:3 1 (KJV) says, "Princes shall come out of Egypt; Ethiopia shall soon stretch out
her hands unto God." Acts 8:26-39 relates the story of the conversion and baptism of the
"Ethiopian eunuch," the treasurer of the court of Queen Candace of Ethiopia.
23. The World Factbook notes that, "Unique among African countries, the ancient Ethiopian
monarchy maintained its freedom from colonial mle with the exception of a short-lived
Italian occupation from 1936^1" (Central InteUigence Agency 2009).
24. In traditional Sena culture, the presence of a machesa in a man's mudzi was a mark of his
having a relatively high position in the local community. In the past, only those with the
status of an mpfumu (the local village headman) or higher had a machesa in their homestead.
But today, machesas are not uncommon in front of the houses of anyone who has higher-
than-average status in the community, including school teachers, local govemment officials,
prosperous business owners, and Christian pastors. But despite their being more common
than in the past, a machesa in front of one's house still represents a symbolic claim to an
elevated status in the community.
25. Since by no means were all Sena children baptized, the fact that baby Chano was baptized
may indicated that his parents were reasonably devout Catholics.
26. The assimilados (assimilated ones) were "those Africans and mestizos . . . considered by the
colonial authorities to have met certain formal standards indicating that they had
successfully absorbed . . . Portuguese language and culture. Individuals legally assigned to
the status of assimilado assumed (in principle) the privileges and obligations of Portuguese
citizens and escaped the burdens, e.g., that of forced labor, imposed on most Africans"
(Collelo 1991,297).
27. I believe this is accurate. I was. however, unable to find any sources which made explicit the
precise relationship between the Igreja Fe dos Apostolos and the Apostolic Faith Mission.
Specifically: Was/is the Igreja Fe dos Apostolos an Ethiopian-African type AIC (African
Initiated Church) which split off from the Apostolic Faith Mission (which in South Africa
was firstly a denomination, and only later became a missionary sending organization) or
was/is "Igreja Fe dos Apostolos
" the name of the MIC (Mission hiitiated Church) founded
as a result of the w ork of the missionaries of the Apostolic Faith Mission? Based on what
Rev. Estivene said in our interview s. for the purposes of this dissertation I have taken it to be
the latter, i.e. an MIC. However, even if the Igreja Fe dos Apostolos was an MIC founded by
white South African missionaries, it could sfill also be classified as an AIC, because the
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missionary founders were themselves Africans. So, the Igreja Fe dos Apostolos may be a
hybrid, in a real sense both an African Initiated and a Mission Initiated Church.
28. In an interview with him, Estivene affirmed the month as April, and gave the year as 1970.
But in light of the probable dates of other events 1975 seems more likely.
29. Estivene is also never viewed in any way as a messianic figure, nor does he ever refer to
himself in terms that could even remotely be construed as implying that he is anything but
an ordinary man�albeit one whom God has used in an extraordinary way.
30. FRELIMO=Fre�/e de Libertagao de Mogambique (Front for the Liberation ofMozambique).
RE^AMO=Resistencia Nacional Mogambicana (Mozambique National Resistance).
31. See note no. 4 above for my reasons for accepting this as the year of the lEAD's founding.
32. I had capitalized 'Tessoa" in my transcription of the text of the interview, and the use of the
capital letter there and here seems to me to be warranted by the context.
33. A Direcgdo (lit. "the Direction") is the designation the lEAD gives its top leadership.
Estivene's description of his retum marks the first time in our interviews he referred to the
leaders of the new church in this way. Apparently, after two years, the informal leadership
roles of the original founding pastors of the lEAD had solidified into a formal hierarchy.
34. According to Estivene, it was later determined that the perpetrators were Rhodesian forces
who had entered Mozambique in pursuit of Zimbabwean freedom fighters that were trying
to overthrow Ian Smith's administration in Zimbabwe-Rhodesia.
35. The Comissdrio Politico (lit. "political commissar"). At this time, Mozambique under
FRELIMO was a one-party Marxist-Communist state, whose govemment and administrative
stmctures were patterned loosely on those of the Soviet Union or Cuba.
36. It may seem odd to American or European readers that, besides his identity card and travel
pass, Estivene would have brought with him his Bible school diplomas and professional
training certificate on a trip to a church conference. But my own experience in that part of
Africa is that you can never have too many official documents with you if you are stopped
by the authorities! The sheer volume of official-looking papers seems to work in your favor.
37. The Encontro Fraternal das Igrejas Cristas de Mogambique (the Brotherhood ofChristian
Churches in Mozambique), usually called simply the Encontro Fraternal, is an association
mainly of the non-Zionist AICs, which serves as the liaison between the Mozambican
govemment and member churches. The Zionist and similar AICs are organized into the
Associagdo de Igrejas Cristas Independentes de Mogambique (Association of Independent
Churches ofMozambique) which serves a similar function for them. And the MICs such as
the Lutherans, Presbyterians, Methodists, Nazarenes, etc. are all members of the Conselho
Cristao de Mogambique (Christian Council ofMozambique), which performs the same
functions for them. The Roman Catholic Church, howev er. is not a member of any of these
organizations; apparently each diocese liaises directly with the govemment.
38. Unfortunately I did not record the dates of birth or ages of Estivene's children. But I would
estimate that Arao was 1 1 or 12 years old at the time ofmy research in 2010.
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39. During my time in Lamego, I overheard some conversations that indicated that Estivene also
had a grown, married daughter who lived somewhere in or near Lamego. Presumably, she
was bom out ofwedlock during the interval between his first and second marriages. If so, it
would explain why Estivene did not include her when he listed his children for me.
40. Mariano Matsinhe (b. 1953) was and still is a powerful member of FRELIMO, the party that
has mled Mozambique from its independence up to the present.
41 . The term Estivene used for "polygamy" was ''igreja deprostituta," literally "a church of
prostitution," but in context it refers only to having multiple wives. While technically this is
polygyny, the practice ofpolyandry is sufficiently rare in Mozambique that, in Portuguese as
in English, "polygamy" is typically used as a synonym for polygyny.
42. The Magorongozi people consider themselves ethnic Senas, and Chigorongozi is considered
a dialect of Sena (Kaplan & Baldauf 1999). But based on my observations, it differs
dramatically other dialects of Sena, and in terms of grammatical features and vocabulary it
has at least as much in common with Chitewe, a Shona dialect spoken in Chimoio district of
Manica Province, immediately to the west ofGorongoza. Furthermore, most Chigorongozi
speakers prefer to read the Bible in Shona rather than Sena.
43. I refer to Joao Mulauze as just "Mulauze," since that is what his IEAD colleagues call him.
44. Also commonly called "Chewa."
45. In the case ofMario Antonio Sande, in this dissertation I usually refer to him by his given
name only because that is how lEAD leaders, including Estivene, typically refer to him. This
is, no doubt, at least partially due to the fact that Mario (who was bom in 1975) was only 24
or 25 years old when he was first officially named a pastor. He is often viewed and treated
as though he were still a jovem (young person), even though he is now over 40 years old.
46. In mral areas and small towns, the Encontro Fraternal often serves as the de facto local arm
of the government's Department ofReligious Affairs.
47. As mentioned above, the names of the mission and its missionaries have been changed to
protect the privacy of both the organization and its personnel.
48. Both Jacob's and Alicia's parents were missionaries in Brazil, so they both speak Portuguese
comfortably.
49. Like most missionary sending agencies, the EMA requires their missionaries periodically to
go on "home assignment," in w hich they remm to their home country for rest, medical care,
professional debriefing, to reconnect with existing supporters and, if possible, to add to their
support base.
50. In the Freemans' defense, many of the lEAD's local pastors, and even some of the Pastores
Distritais are also unhappy about that particular issue!
5 1 . The total of lEAD congregations equals the number of igrejas (churches) and zonas (zones).
It might be more accurate to speak of "adherents" rather than "members," since local igrejas
and zonas have no official membership rolls. However, when lEAD leaders speak of those
whom they identify as belonging to their church, the word they use is membro (member).
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52. Significamly, the lEAD in Beira receives no report from the Maputo-based lEAD regarding
the number of its congregations and members, nor does the Maputo group send any financial
support to Estivene or his Direcgdo.
53. In Mozambique, non-Roman Catholic churches are customarily called igrejas evangelicas
(evangelical churches), regardless of whether they actually embrace the tenets of classical
Evangelicalism. Notable exceptions to this rule include: 1) the Mainline Protestant churches,
which are usually termed igrejas protestantes; 2) AICs of the Zionist type, which are known
collectively as igrejas zioni; and 3) the major Christian sects (Jehovah's Witnesses,
Mormons, and Seventh-Day Adventists), which usually are referred to by name.
54. The segregation of the sexes is not rigidly enforced in lEAD worship services, but typically
the men and older boys sit on the right side of the church (from the point of view of
someone standing at the pulpit), while the women and younger children of both sexes sit on
the left. See chapter 3, "The Seating Area" for more on this practice.
55. Congregational Bible memorization at the Lamego church was introduced by missionary
Alicia Freeman, who has trained at least two women who are literate in Sena to be the
professoras (teachers). During the week, Alicia and these women choose the Scripture
passages to be taught to the congregation and work to memorize the passages themseK es.
Then on Sunday mornings, the professoras drill the congregation in the verses, phrase by
phrase, taking several weeks to teach each verse. In an interview with the Alicia and the
professoras (Freeman 2010), they told me they had memorized from 40 to 50 verses.
56. The text the people were working to memorize was Romans 6: 13. As recited that day, it
runs: "Leicani kupereka mapindi a manungo anu mwa liudaw a, ninga pida pyakuciiita napyo
kuipa. Mbwenye, dziperekani kuna Mulungu ninga anthu adalamuka mwa akufa, pontho
perekani mapindi a manungo anu kuna iye ninga pida pyakulungama.
"
57. In late 2010, the bureau de change in Beira were trading the Mozambican Metical at from
27 to 30 MZN to US $1.00. In December 2014, the rate was 32 to 33 MZN to USSl.OO
(http://www.freecurrencyrates.com/exchange-rate-history/USD-MZN/2014.
58. Chichewa is the generic name of the languages of the Chewa peoples ofMalawi (Kaplan &
Baldauf 1 999) and northwestern Mozambique, especially Tete Province, where it is
commonly called Chinyanja.
59. Or "had not yet been laid down." The difference is determined by the aspiration of the t:
azithukwa "had not yet been lifted up," vs. azitukwa "had not yet been laid down. There was
too much noise during the sermon for me to be sure which he said. Either way, I do not see
how this supports the requirement to use only unleavened bread in the Eucharist.
60. "Therefore, whoever eats the bread or drinks the cup of the Lord in an unworthy manner will
be guilty of sinning against the body and blood of the Lord" ( 1 Cor. 1 1 :27 Nl\').
61 . "For I received from the Lord what I also passed on to you: The Lord Jesus, on the night he
w as betrayed, took bread" (1 Cor. 1 1 :23 WIO-
62. "And when he had gi\ en thanks, he broke it [the bread] and said, 'This is my body, which is
for you; do this in remembrance of ine'" (1 Cor. 1 1 :24 NIV).
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63. "In the same way, after supper he took the cup, saying, 'This cup is the new covenant in my
blood; do this, whenever you drink it, in remembrance ofme'" (1 Cor. 1 1 :25 Nil ')
64. This is an interesting addition to the actual comments of Jesus in \. 25, but perhaps Faria
added this because of the mention of the Second Coming in v. 26. Logically, for Jesus to
return, he would first have to go to the Father.
65. This choms, originally part of the Roman Catholic mass in Sena, is now so widely
disseminated among Sena-speaking Christians that it forms an essential musical component
of the Eucharistic ritual in Sena for congregafions ofmany AICs and Protestant MICs.
66. The importance of having sufficient maheu at tradifional Sena celebrations is similar to the
importance ofhaving a sufficient supply of wine at first century Jewish weddings, such as
the one at Cana ofGalilee at which our Lord performed his first miracle, recorded in John 2.
67. Curiously, the few songs I heard sung in more-or-less pure Shona, the majority language of
Zimbabwe, were sung to melodies and with harmonies based on the Westem diatonic scale.
Perhaps this is due to the influence on Zimbabwean church music of English-speaking
Anglican, Methodist and other Protestant and evangelical missionaries. However, songs
sung in Chigorongozi, a Sena dialect with considerable affinities to Shona, are often sung to
melodies and harmonies based on an African pentatonic scale.
68. The ethnomusicologist was Megan Meyers, who lives with her husband in Beira. The
Meyers are with the mission-sending agency WorldVenture (Freeman 2013).
69. Other venues where mral Africans might be able to witness and possibly participate in
musical events include the bwadwa (a traditional drinking establishments) and the local
cinema, lit. "cinema," but often no more than a large hut built of traditional materials, in
which the owner has placed a video player and television set, powered by a car battery, on
which he or she shows music videos and movies.
70. Balaphon (also spelled balafon) is the generic name for the class of instruments, resembling
a xylophone, found in many, if not all, countries of sub-Saharan Africa (see Ferguson 2009).
The balaphon common is central Mozambique is called a varimba (sing.; pi. mavarimba.
With minor variations, this term is common to all the languages of central Mozambique).
7 1 . The United Nations Statistics Division reports literacy rates for Mozambicans aged 1 5 and
older at just 50.1% � 66.0% for males, 36.2% for females (United Nafions Statistics
Division 2013). Since Portuguese is the mother tongue of only 10.7% of the population
(Gon(;alves 2012), the literacy rate, which is a factor of the amount of formal primary
education in Portuguese a person has received, is a reasonable indication of the percentage
of the population that might comprehend a Scripture text read aloud in Portuguese.
72. The Portuguese version of the Bible most widely-distributed in Mozambique is the Almeida
Revista e Corrigida, which use a fairly literary Portuguese and includes many archaic words
and expressions. This makes it difficult to understand even for those Mozambicans who
have a secondary-school education.
73. Some Protestant and evangelical groups use the Portuguese term templo (lit. "temple") to
distinguish the church as a building from the church as God's people, but the term is rarely if
ever employed by the people or leaders of the lEAD to refer to their buildings.
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74. For example, three pairs of hinges of sufficient size to hang the church's main door might
easily cost the equivalent of a day's wages for an unskilled laborer.
75. In the lEAD church officials are nearly always men, though there are a few women pastors.
76. This is true, I believe, despite the fact that Wesley himself was the founder of a movement,
and his sermons are often taken by his theological disciples as being de facto authoritative
sources of theology.
77. A few lEAD pastors own and read from a copy of the Mphangwa Zadidi (Good News), a
translation of the New Testament into Sena published by the Roman Catholic Diocese of
Beira in 1981, out of print and completely unavailable since about 2000. 1 saw no lEAD
pastor using the Chiverano Chachinchino (News for Now), a translafion of the New
Testament into the Malawi dialect of Sena, published in 2002 by the Bible Society of
Malawi. But that translation was based on English translafions, not the original languages.
Further, there are significant dialectical differences between the Malawi dialect of Sena and
the Mozambican dialects. All in all, the fact that a few lEAD pastors may be reading and
preaching from a Sena translafion of the New Testament (but not of the Old Testament) does
little to mitigate the potential for misapprehensions of the holy authors' original meanings.
78. No lEAD leader I met or heard about has had any formal schooling in Shona or Chewa. And
while most have studied Portuguese in primary school, so that they may well understand
much of the Biblical text in that language, only a few�most of these local responsdveis dos
jovens (youth group leaders)�have completed more than grade six or seven. So, most lEAD
leaders understand only poorly the literary Portuguese of the Almeida Revista e Corrigida,
the Bible translation most often used in Evangelical churches in Mozambique.
79. It is significant that when Domingos Meque and others, including Estivene, left the
Apostolic Faith Mission-founded Igreja Fe dos Apostolos, to form their own AIC, the Igreja
Evangelica da Nova Alianga de Jesus, Hebreus 8:8 or lENAJ, from which Estivene
separated to form the lEAD, Estivene did not identify his new church as the Igreja
Pentecostal Amor de Deus�the Love of God Pentecostal Church�but as the Igreja
Evangelica Amor de Deus�the Love of God Evangelical Church. Estivene himself, of
course, would say that this is because the precise name of the lEAD was revealed to him by
God in a vision-dream.
80. Because the Instituto Biblico de Sofala is a well-known institufion in Beira (at least in
Christian circles), and because the identity of its sponsoring mission is also widely known, I
have chosen not to change the name either of the institution or its sponsoring mission.
8 1 . Meque ( 1 999, 4) asserts that the proper term in Sena for the high, creator God is Mulengi,
"Creator," from the verb -lenga, "to create", and that Mulungu was originally only the
ancestral spirit of a famous man. Meque attributes the fact that in all Christian churches
today which use Sena in worship, God is always referred to as Mulungu, to early
(presumably Portuguese Roman Catholic) missionary misunderstandings. If Meque is
correct, then the use ofMulungu as the name of God might have arisen due to the fact that
mulungu is also the Sena word for rain, which is essenfial to life in a society based on
subsistence agriculture. Early missionaries may have seen the Sena people praying for
mulungu, rain, and thought, wrongly, that mulungu was the name of the High God.
82. Or the Mwiva Mweya Mutsvene in Chigorongozi and Shona.
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83. Aside from anecdotal reports, I have personally witnessed this in an AIC in Caia, Sofala
Province, in 1994, when a guest preacher, himself a native Sena speaker, insisted to an
exclusively Sena-speaking congregation that he must read the Bible and preach in Chichewa
because, "The Spirit only comes on me when I'm preaching/speaking in Chichewa."
84. According to WorldScriptures.org, the whole Bible was first published in Chichew a/
Chinyanja in 1922, but it is unlikely that this translation was known of or available in
Roman Catholic-dominated Portuguese East Africa (Mozambique). The only Chewa
translation of the complete Bible that I saw during 1 1 years (1993-2004) as a missionary in
central Mozambique was the Bulcu Lopatulika, published in 1965. Even so, I saw relatively
few copies of this in Sofala Province, though it was common in Mutarara district of Tete
Province. In contrast, although the first translation of the complete Bible in Union Shona
was not published until 1950 (Togarasei 2009), it has been widely disseminated in cenfral
Mozambique, and frequently I saw Sena-speaking Christians in Sofala Province with copies
of the Shona Bhaibheri. As far as Sena Bible translations, a Roman Catholic translation of
the New Testament, the Mphangwa Zadidi, was published in 1981, and a Catholic
translafion of the whole Bible, the Bibliyaya ChiSena, has been available since the early-
2000s. However, limited numbers of each of these translation were printed, and it has
always been somewhat problematic for Protestants to acquire copies of them.
85. SIL's Ethnologue (Lewis, Simons & Fennig 2014) gives populafion ofMozambique as
23,391,000. The number of people for whom Portuguese is their second language is approx.
6,300,000, and for whom Portuguese is their first language is approx. 1,340,000�the same
number as listed for native speakers of Sena! Significant for the lEAD is the fact that 5.7%
of the population ofMozambique speaks Portuguese as their first language, which puts it in
a tie with Sena for fifth place in the number of first-language speakers in Mozambique!
86. Anderson's research in South Africa indicates that ancestor veneration is still practiced
widely not only by members of Pentecostal-type AICs but by many members ofmainline
Protestant and Evangelical MICs as well (Anderson 1993).
87. I cannot be sure of the average IEAD members' understanding of the ontological status of
the ancestors and other spirits that form an important part of the traditional worldview of the
Sena and other peoples of central Mozambique. Presumably, Estivene and other lEAD
leaders would take the typical e\ angelical/Pentecostal position that e\ il spirits do exist and
manifest themselves, but that they are in reality what the New Testament calls demons or
unclean spirits, not the spirits of deceased humans.
88. I say "formally condemns" and "excessive" because in practice a man will not be called to
account for beating his wife unless he injures them severely enough to put them in the
hospital. If he does this, besides possibly losing his wife through her family's intervention,
he will likely be subject to legal sanctions: Arrest, fines, imprisonment, and very possibly a
beating at the hands of the police (a taste of his own medicine, as it were).
89. Barrett ( 1 968, 1 56) elaborates his position further:
The root cause common to the entire movement of independency, therefore, may be seen
in this one aspect of culture clash: a failure in sensitivity, the failure ofmissions at one
small point to demonstrate consistently the fullness of the biblical concept of love as
sensitive understanding toward others as equals, the failure to study or understand
African society, religion, and psychology in any depth, together with a dawning African
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perception from vernacular scriptures of the catastrophic nature of this failure and of the
urgent necessity to remedy it in order that Christianity might survive on African soil.
90. As noted in chapter two, the Acaia and the Podzo are two sub-groups of the Sena people
who have traditionally looked down on each other. See chapter two above for more about
the Acaia-Podzo conflict and how this contributed to the founding of the lEAD.
9 1 . During his lifetime, lENAJ founder Domingos Meque presided over at least two schisms in
his church. The first was the schism along ethnic lines that led to the founding of the lEAD,
described in detail in chapter two. I leamed of the second schism in informal conversations
with Estivene and others. Apparently, sometime in the eariy 2000s, Meque, now elderly
(and, some say, growing senile), began to insist that no longer should God be called
Mulungu, Mwari or any other African name, but rather He should be called exclusively
"Yawe-EUSOU" ("Yahweh-I AM"). Similarly, Meque insisted that the Holy Spirit should
no longer be referred to by the traditional Sena Nzimu wa Mulungu (Spirit of God) but only
as "o Sopro de Yawe-EUSOU" ("the Breath of Yahweh-I AM"). A significant number
(Estivene believed the majority) rejected this anti -contextual teaching and split with Meque.
Meque continued at the head of the other faction, which apparently managed to retain the
name lENAJ. The lENAJ's current online statement of beliefs includes a re-worded version
of the Apostle's Creed in Portuguese in which every occurrence of "Deus" (God) has been
replaced with "Yawe-EU SOU, " and every occurrence of "Espirito Santo" (Holy Spirit) has
been replaced with "Sopro de Yawe-EUSOU" (lENAJ 2006)
92. The second paragraph ofArticle XIX states: "the Churches ofJerusalem, Alexandria, and
Antioch, have erred; so also the Church ofRome hath erred, not only in their living and
manner of Ceremonies, but also in matters of Faith" (Articles ofReligion 2014 [1562]).
This does not, however, represent an Anglican denial of the Christianness of these churches.
93. For Protestants, a translation's having been published or vetted by one of the recognized
Bible Societies could be viewed as a sort of de facto nihil obstat, imparting a high degree of
confidence that the translation reliably conveys the "pure Word" of God.
94. All three were disciplined for their transgressions. But it is interesting that both dmnkenness
and insubordination were punished more severe than was adultery! Perhaps the severity of
the discipline depended, at least in part, on who it was that was being disciplined!
95. Since the Zionist churches acfive in Mozambique, such as the ZCC and the Johane
Marange church, specifically use the term "prophet" to describe their leaders, most non-
Zionist AICs shun the term.
96. These figures are contested. Freston (2005, 34) says the Igreja Universal has "over a
thousand churches in some 80 countries around the world, outside its native Brazil."
Regardless of the exact number of congregations and countries, his contention is reasonable
that "it is possible that no Christian denomination founded in the Third World has ever
been exported so successfully and rapidly."
97. It should be noted that when the Igreja Universal holds major public events, such as a
crusade in a local stadium, such events are interpreted into one or more vernacular
languages. Ordinary worship services may also be interpreted into the vernacular in some
of the Igreja Universalis local churches.
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98. In fact, even at that dme�November, 2010�at 73 years of age, Esti\ ene was already
nearing the theoretical "limit" of the average life expectancy of 76 years for men in
Mozambique who had already survived to 60 years of age (World Health Organization
2013). Now, in Febmary 2015 at 78 years of age, he is well past it.
99. For example, Anderson relates that upon the death of founder Isaiah Shembe the leadership
of the Nazareth Baptist Church passed smoothly to his son, Galilee Shembe. But on Galilee
Shembe's death, the church experienced prolonged mrmoil and eventual schism, with one
faction led by Galilee's son, and the other led by the founder's other son (Galilee's
brother). Similarly, upon the death of founder Samuel Mutendi, the Zion Christian Church
ofZimbabwe split into two rival churches, each led by one ofMutendi's sons. See
Anderson 2001a for a fuller description of these and other AIC succession stmggles.
100. Tete Province had no Pastor Provincial because Vasco Sande, Estivene's father-in-law and
titular Vice-Director Geral, lived in Mutarara, in Tete Province, making it difficult for any
additional leader to be appointed for that province. Unfortunately, Vasco Sande was
already in his 80s, and rarely traveled to visit any churches. So, not only was the post of
Pastor Provincial of Tete Province officially vacant, but the corresponding pastoral duties
were not being attended to, either.
101 . As of the Conferencia Geral of September, 2010, the senior leaders of the lE.AD, along
with their ages (or my best estimate), were: Director Geral Chano Estivene, 73; Vice-
Director Geral Vasco Sande Chissaca, 85; Faria Hale, Pastor Provincial of Sofala, 47;
Victorino Samata, Secretdrio Provincial of Sofala, late 30s; Chico Bengala, Pastor
Distrital of Beira, late 50s; Jone Semente, Pastor Distrital ofDondo district, late 50s; Vitor
Mezava, Pastor Distrital ofGorongoza district, late 40s; .Mario Sande, Secretdrio Distrital
ofNhamatanda, 35. Amor Hale Kakana, Secretdrio Provincial of Tete Province, mid 40s;
and Bene Luis Ngokha, Pastor Distrital of Mutarara, late 50s. Two other important figures
were Femando Manduwa, former Secretdrio Provincial of Sofala, who was about 40; and
Joao Mulauze, the former Pastor Distrital ofNhamatanda, who was 54.
1 02. In their survey of the nascent discipline of the Anthropology ofChristianity, Bialecki,
Haynes & Robbins (2008, 1 140) note that "the seemingly 'ready-at-hand', familiar nature
of the religion for most American and European anthropologists has led to a sense among
them that Christianity lacks the degree of cultural alterity that has unfil quite recently been
definitional of an apt disciplinary object." How ever, the AICs can hardly be said to lack
"cultural alterity" when compared to European and American Christianity. Indeed it is in
large part their difference from Westem, missionary-initiated churches that has made the
AICs attractive to African Christians, even while W estem researchers have questioned
whether the AICs were "real churches" at all (see, for example, Gilliland 1986).
103. The Worid Chrisfian Database defines -'Missionaries Received" as, "Number of aliens in
the country at work as missionaries. An 'alien' is defined as a person of another family,
race or place; stranger, foreigner" (Johnson 2014c).
1 04. I did not specifically in\ estigate the disagreements between the Freemans and the lEAD.
Howev er. based on my own observations and conversations with all parties, I would
speculate that one difficulty the Freemans had in working with the lE.XD was that w hile the
lEAD self-identified as an igreja evangelica (evangelical church), the Freemans did not
V iew them as authentically evangelical. This was probably at least partly a question of
terminology. On the one hand, lEAD leaders seemed to understand the word "evangelica
"
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in their name primarily as signifying �o�-Roman Catholic, �o�-Pentecostal�^the typical
meaning of the word in Ladn-background cultures. The Freemans, on the other hand,
seemed to understand the term in the North American sense of believing and teaching that a
bom-again experience is the sine qua non of conversion to Christ and constitutive of true
Christian faith. From my interactions with lEAD leaders, I would agree that they do not
necessarily view conversion in this way, so it can be argued that they are not evangelicals
in the North American sense. However, the lEAD certainly is an evangelical church in the
usual sense of the term in the Mozambican context. Unfortunately, it appears to me that this
disagreement, as well as some questions regarding the lifestyle of certain lEAD leaders, led
to the Freemans' regarding IEAD leaders as not quite "real Christians." Not surprisingly,
lEAD leaders also tended to regard the Freemans as not quite "real missionaries." Under
such circumstances, successful collaboration between the two sides was impossible.
105. As long ago as 1975, conservative Evangelical scholar John Stott affirmed that, "Not only
the consequences of the [great] commission but the actual commission itselfmust be
understood to include social as well as evangelistic responsibility, unless we are to be guilty
of distorting the words of Jesus" (Stott 1975b, 23). Unfortunately, nearly 40 years later
many Evangelicals are still apt to see a stark dichotomy between evangelism (i.e. verbal
proclamation of the gospel) and social responsibility (i.e. meeting people's physical needs
and activism in favor of social and political justice). For example, Christopher Little (2008,
67) writes: "Although mission may include word and deed, deed requires word to explain it
. . . whereas word apart from deed is a perfectly legitimate expression of Christian mission."
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